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VANDANAM 

Éankaram Saiikaråearyam Sripaiim Par thasår athim 
Gltå-Bhå?ya-kftau vande Bhagavantau puna!,i punah 


OBEISANCE 

I bow again and again 

to the two Divine Personages — 

Sankaråcårya, who is (none else than £iva) as ) Saåkara (the 
Bestower of Felicity) 

and 

(Kr$na as) Pårthasarathi (the charioteer of Arjuna 1 ), who is 
(none else than Vi§nu,) the Lord of Sri* — the authors (respectively) 
of the Commentary (Bhåsya) and the (Original) Gltå. 


l . én Kr$na 
on the battloficld. 


delivered the Gttå to Arjunu, while ncting ns his chnriotccr 


2. Lak$mi> the Goddess of Beauty and Plenty, the Consort of Vi$nu. 
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FOREWORD 


T hare been requested by Sri T. Sadasivam to write a Foreword 
to the late Sri C. V. Ramachandra Aiyar’s book : Sri Sunkuru’t 
Gita Bhashya ; and I am glad to do so. 

The book is an F.nglish translation of Adi Sankaracharya’s 
famous coramentary on the Srimad Bhagavad-Gita. This great 
book was for long centuries lying hidden in the immense literature 
of the Mahabharata epic. It was the great Sankaracharya who 
brouglit it out of that obscurity, wrote his famous commentary on 
it, and placed it before the people at large for their philosophical 
and spiritual guidance. Since then, it has been commented upon 
by many succeeding acharyas and seholars, medieval and modern. 
It has now becorne accepted as the most popular book on Sanatana 
Dharma and practical Vedanta. Sankaracharya’s Introduction to 
his Gita Commentary is a masterpiece of Sanskrit prose. expound- 
ing the wide scope of the Vedic philosophy embracing the material 
and spiritual welfare of all humanity and the purpose of 
the Sri Krishna incarnation as the expounding of that comprehen- 
sive philosophy and spirituality known as Yoga. 

Since the first English translation of Sankara’s Gita Commen- 
tary by Mahadeva Sastry was published a little less than a century 
ago, several other translations have appeared and have found 
welcome by thereading public. There is growing interest in the 
Gita all over the world. In that context, the publication, by the 
Bharatiya Vidya Bhavan, Bombay, of this ncw translation by Sri 
C. V. Ramachandra Aiyar is welcome; his rendering is lucid and 
his notes illumine the text of the Commentary. I hope this book 
will have a wide circulation. 


RANGANATHANANDA 


Ramakrishna Math 
Hyderabad-500 029. 
3rd February 1988 



PUBLISHERS’ PREFACE 


Srimad Bhagavad Gita , the Song Celestial, which forms onc 
of the triple basic texts, Prasthanathrayi of Vedanta philosophy, 
along with the Upanishads and the Brahmasutras , occupies a pre- 
eminent place among the sacred hooks of the world. Its unique- 
ness, as the world is slowly coming to realise, is that it is a dcvotional 
work to those who are imbued with bhakti , a philosophical treatise 
to those who have the aptitude to bccome jnanis and a practical 
guide to action to those who have evolved themselves as Karma - 
yogis. Thus, its distilled wisdoni is of great value to the yogi as 
to the simple householder alike. 


The teachings of a master-mind call for another master- 
mind to interpret them for the benefit of the common man. Who 
else than the greatest embodiment of jnana and bhakti the 
world has ever scen. Adi Sankara Bhagavadpada, is belter quuti- 
fied to write the commentary on the Gita! Many are the com- 
mentaries written on Bhagavad Gita by great sages and sainls, bolh 
before and after Adi Sankara, but Sri Bhagavadapada’s Gita 
Bhashya is in a class by itself and has stood the test of time. 


The venerable Shri C. V. Ramachandra Aiyar, ripe in age 
and wisdom, devoted the last years of his life to translating 
Sri Bhagavadpada’s Gita Bhashya from the original Sanskrit into 
English. Though some English translations of Sri Bhagavad- 
pada’s Gita Bhashya have appeared, this excellent translation and 
lucid commentary by Sri Ramachandra Aiyar is a welcome addi- 
tion. Posterity owes a deep debt of gratitude to this great savant. 


Shri Ra. Ganapati, the Ma/c//-soaked devoted son of the great 
scholar-father, spared no pains to make the book ready for publi- 
cation, and the unique and generous Sadasivam Dampati, ever 
ready to extend their helping hånd for all noble causes, came lor- 
ward with financial and other assistance to make this publication 
possible. 
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The Bharatiya Vidya Bhavan is beholden to the Sadasivam 
Dampati and considers ilself privileged to play its humble part 
in bringing out this monumental work of a dedicated savant. We 
hope that this book will nurture ethical and spiritual valnes in the 
present society, buffeted by materialistic trends, and also vvil! 
attract lovers of Vcdantn. 

R. R. D1WAK.AR 
S. RAMAKRISHNAN 
General Editors 


PRESENT ATION 


Bowing down to the Gitacharya and Sankaracharya 1 carry 
out the holy and pleasant duty ofpresenting this book to the readers, 
a duty that has devolved upon me as the son of the translator 
Sri C. V. Ramachandra Aiyar of sacred memory. 

C. V. R. Aiyar (1905-1979) camc ofa pious and erudite fainily 
of the tcmple-town Chidambaram. Right from his early years 
he began imbibing devotion to the Kula-Devata, the Divine Mother, 
knowlcdge of our scriptural lore and sraddha in religious obser- 
vances at the feet of his rshi-like unde, Sri Doraiswami Aiyar. 
At the time he finished schooling, the family faced a rudeeconomic 
set-back and he had to get admitted into the Sri Rarnakrishna 
Mission Students' Home, which provided free board and lodging 
to deserving boys, when he began his collegiate education in the 
Presidency College, Madras. 

Itwasa blessing in disguise. For it brought C. V. R. under the 
inspiring tutelage of Sri N. Subramania Aiyar, aflectionately called 
“Anna” (elder brother), who was later to become not only the 
-President of the R. K. Mission Home, but also one of the respected 
spiritual illuminati of Tamilnadu. As a further stroke of divine 
luck during his days in the Home, C. V. R. had the great good 
fortune of rendering service to Pujya Sri Swami Brahmananda, 
the ‘Spiritual Son’ of Sri Rarnakrishna, when he sojourned in 
Madras. Out of the abundance of his heart the Swami gave 
diksha to the sraddluhimbwd young C.V.R. — a faet which the 
latter never divulged but eame to light through “Anna”! His 
deep devotion to the Paramahamsa and the Holy Mother gave a 
refreshing catholic touch to his strict Conformism, which naturally 
led him to hold Sri Sankara Bhagavadpada, the doughty upholder 
of the Vedic Tradition, in the highest csteem. I his Ganga-Yamuna 
confluence in C.V.R. is brought to the fore by the presenl volume 
itself — a rendering of the Bhashya of the Bhagavadpada dedicated 
to the Paramahamsa. 

As the years rolied on, C.V.R. intensified his upasana and 
continued extending the horizons of his spiritual scholarship. 
Gaining mastery in Vedanta and Mantra-sastra he took a share 
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in many of Anna’s scriptural classics in Tamil — in jealously guarded 
anonymity. 

Though BhalctUupasana through puja and japa was his main 
sadhana , he was an advaitin by conviclion. And conviction con- 
summated into flashes, at least, of Realisation under the benign 
influence of Sri Ramana Maharshi, whom he revered as one of his 
gurus. 

On the secular side C.V.R. took his B.A. degree with Honours 
in Mathematics when he was barely nineteen and immediately 
entered government service. But his heart was not in it. Though 
he brought to bear his sincerity and thoroughness in the official 
assignments that feli to his lot, he did not care to take the depart- 
mcntal tests for promotion, with the result that when he retired 
after thirty-six years of loyal service he had not risen above the rank 
of Tahsildar! If at all he stuck on to professional career it was 
because of the heavy responsibilities he had to shoulder as the 
eldest among seven oflspring of an economically shaken famiiy. 
He did acquit himself well in discharging the duty east upon him, 
and the famiiy ever remained grateful to hini. On the domestic 
front he was blcssed with a noble wife, a real saha*dharma-charini , 
who, in spite of her very poor health, ably and heartily carried out 
the heavy chores that housckccping for an orthodox Brahmin, 
given to elaboratc rituals, cnlails. Her poor health was, again, a 
blessing in disguise to C.V.R,, helping him to lead an immaculately 
continent life right from his thirtieth year, which beside contributing 
to his spiritual sadhana, also sharpened his intellect. Absolutely 
honest and guileless, ‘allergic* to public gaze, uncompromising in 
principles, unknown tomincing words, assiduous in whatever he 
did, this stickler for frugality and simplicity was forbiddingly re- 
served, and, lo add to the forbklding aspect, was quick-tempercd. 
If, in spile of this, he elicited nothing but love and respect 
from all who knew him, that surely was a mark of the intrinsic power 
of the purity of heart. 

On retirement, which he was eagerly looking forward to, he 
plunged into what his heart was athirst for— puncitilious Devi 
Puja and in-depth study of the Manir a-sastra. He devoutly at- 
tached himself to the Sage of Kanchi, His Holiness the Parama- 
charya, for enlightenment on many abstruse and intricate points. 
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The Sage alvvays had a softer corner in his soft heart for this sincerc 
s a n a t a n i s i- sad hak a, and however big the crowds around him, 
never disappointed the disciple without a very private audicnce 
and ever enthused him with the illumination he sought from the 
venerable Ourudcva. In his last ycars C.V.R. was also drawn in 

profound devotion to Sri Satya Sai Baba. lt is movingto thinkof 
his very last moments on carth —On the forenoon of that smvamt 
purnima , a fully conscious and medilative C.V.R. was graeefully 
slipping out of the body. Quite unexpectedly the vihhuti of the 
Baba arrived at the nick of time. C.V.R. had it smeared on his 
forehead and chest and a pinch placed on his tongue. He raised 
up his ha tids to fold tho palms up above his head. With that 
final act of supreme t hanksgiving ended in natural easc a life of 
life-long prayer. 

From the story of the Translator to the story of the Translation; 

Years back, ‘Anna’ was apprised of the interest of a certain 
religious institution in bringing out an English translation of the 
Sanskrit Commentary of Sri Sankara Bhagavadpada on the Bhagvad- 
Gita. Immediately he thought of C.V.R. and entrusted the difiicult 
task to him. C.V.R. set himself to the punya kainkarya heart and 
soul and working on it for ycars brought out the finished product. 
L Anna* sent it lo the veteran Professor of Philosophy, Sri P. Sankara- 
narayanan for comments. Sri P. S. was all praise for the transla- 
tion and recommended it for publication without any correction 
or touching up. But, unfortunately, the expected publishing 
arrangement feli through. Though he had undertaken a rigorous 
tapasya over the work, C.V.R. was least worried about its publica- 
tion ! He had enrried out Ihc behest of his Guru, ‘Anna’, and there 
the matter ended for him! He passed away in 1979, ninc years 
before his monumental labour of love and piety was to see the light 
of the day. The lila of the Lord is inscrutable! 

I could have struck upon Ihc present publishing arrangement 
through the god-parenting of the Kalpataru-dampati , Sri T. Sada- 
sivam and Smt. M. S. Subbulakshmi, even while my father was 
alive. But I purposely kept back because of my knowledgc that 
this Kalpataru is not one overladen with fruits which it could 
easily dispense with as soen as one cornes under it, but one that 
has itself to strike newer roots to tap the resources to produce the 
fmit needed by the new-comer! lo put it factually a fad that 
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may sound like fiction— this renowned Benefactor-Couple have 
never cared to build up any large Fortune out of which to draw 
upon when a call comes for help. As 110 less a person than the 
Sage of Kauchi once said, they do not give out of what they have 
got, but they set out to gct in order to give! The beauty of it is, 
tliat in this way they huve been helping cause after worthy cause 
as not even crore-patis can do! Once they Feel a cause worthy 
of their espousal, either M.S. olfcrs her golden voiee to bring in the 
needed shower of gold, or T.S. addresses himsclf to the delicate 
task ol calling upon the liberality of his affi uent friends, or both. 
As I did not want them to take the trouble involved, I serupu- 
lously avoided telling them about my father’s unpublished manus- 
cript For over a dccade. But in His inscrutablc //fe, soine months 
back I found myself blurting out the'secret’ to them. Perhaps 
it was His will that the book must come out only during the grand 
cclebration oFthe 1 lOOih/ayant i of the great Bhashyakara ! At once, 
and with the utmost warmth, the Sadasivams becamc the godparents 
of the project and began nourishing it as they would a pet child! 
It was but the spontaneous expression of not only their devo- 
tion to the Gitacharya and the Bhashyakara but also their genuine 
regard For my father and aftectionatc love for mc. Unburdening 
mc of any the least rcsponsibility and absolving mc of dcreliction 
of filial du ty, Sri Sadasivam made over' the project to himsclf 
and with his characteristic thoroughness attended to every little 
detail of its planning and execution. In particular, he arranged 
for the free supply of the paper and the printing of the book at 
modest charges, and as I am writing this, is busy planning the 
Release. What an ambrosial nourishment for this G/tø-child 
to have the Sangita of Mother Subbulakshmi bring in the entirc 
resources for the printing ! Thanksgiving being impossible, 

I pray with all my heart that this blcssed-and-blessing Dampati 
are ever in the shower of the Bliss Supcrnal! 

My very grateful thanks arc due to Sri Ganga Prasad Birlaji 
for his generous and prompt gift of the entire bulk of paper needed 
for the book. 

I owe a deep debt of gratitude to Sri C. T. Nachiappan of the 
Kalakshetra Publications, not only for the nice printing, but also 
for his personal invoivement in the publication, which he under- 
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took not as a business proposition but as an opportunity for being 
of some help to the Sadasivams. 

It is in the fitness of things that this great spiritual treasure of 
Bharat is published by the Bharatiya Vidya Bhavan, one of the 
foremost institutions dedicated to the dissemination of our cul- 
tural legacy to the world at large. I thank the Bhavan, and in 
particular, its energetic Executive Secretary Sri S. Ramakrishnan, 
who has evinccd a keen interest in the shaping of the book. 

My affectionate thanks are due to artist ‘ Vinu ’ for his beauti- 
ful wrapper design and frontispiece, and to Sri S. Mohanaraman 
for his diligent preparation of the typescripts. 

Above all 1 tender my grateful pranama to Pujya Sri Swami 
Ranganathananda for biessing the book with a Foreword. The 
promptness with which he responded to out request, in spile of his 
indisposition, speaks volumes for his genuine interest in the pro- 
pagation of the Gospel of the two Jagadgurus, Sri Krishna and 
Sri Sankara. 

May the blessings of Sri Krishna, the Avatar of Vishnu, who 
delivered the Gita, and of Sri Sankara, the Avatar of Siva, who 
elucidaled it, evcr be on all those connectcd with the publication 
and on all the readers ! 


Madras 

4 - 3 - 1988 . 


Ra. GANAPATI 



TRANSLATOR’S PREFACE 


The scheme adopted in this book is to give, first, the Sanskrit 
text of each of the verses of the Bhagavad-Gitå in the Devanågari 
script; second, its transliteration; third, ils bare literal translation; 
and fourth and last, the translation of Sri Sankaråcårya’s Sanskrit 
Bhåsya (Commentary) on it, which, often develops into discus- 
sions on various points touching the teaching — mostly by way of 
raising the prima fade view of the opponent (purva-pakfa) and 
then critically analysing and refuting it to cstablish the final and 
settled conclusion of the proponent ( siddhåuta ). 

In this English rendering, utmost attention has been given 
to closcly follow both the interpretation and structurc of the original 
Bhåsya. In particular, it is made in such a way, that to the maxi- 
mum possible extent it incorporates within it the phrases of the 
bare translation of the verses in their syntactical order in English. 
That is, the words and phrases of the bare verse-translation arc 
in terspersed in the translation of the Bhåsya in the same structural 
order. To make this clear to the reader, the words occurring in 
the bare verse-translation are italicised wlien incorporated in 
the Commentary portion. Because of this, words (like those in 
Sanskrit) which do not occur in the bare verse-translation, and 
which would othcrwisc bc italicised arc given in the Roman 
type itself in that portion of the Commentary which incorporates 
words uf the bare verse-translation. But in the Chaptcr-Introduc- 
tions and those portions of the discussions which comc after the 
complete incorporation of all the words of the bare verse-transla- 
tion, the usual rules of italicising are followed. 

As for the transliteration of the verses, it strietly conforms 
to the literal structure of the original in Devanågari script. Yet, 
to facilitatc casier reading and understanding, compound words 
have been split, as far as possible, into their constitucnt words by 
hyphenation — to the extent of separating the first constituent word 
by hyphen even when its last letter undergoes a change, e.g., yat 
changing into yad and yaj in IX.27 ; but when both the last letter 
of the first constituent and the first letter of the second constituent 
undergo changes they are not separated by hyphenation, e.g. 
tacchrnu (VII. 1), compounded of tat and spnu, is given as a single 
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word and nol separated by hyphen as tac-chrnu . Also capitals, 
for proper names in the sccond or further constitucnts have been 
dispensed with in such unsplit compounds, c.g., Arjuna without 
Capital A in Bhimårjuna (1.4). 

* * * 

Clarification of and further information on many points in 
the Bhåsya are given in the foot-notes, mostly by quoting from 
Sri Gitå Bhåsya llkå , the erudite gloss of Sri Anandagiri (Circa 
13th cent.) 011 the Bhåsya of Åcårya Saft kara. 

* * * 

The Åcårya has not commented on the First Chapter and upto 
verse 10 of the Second Chapter, since this portion is just a prelude 
to the Lord's Teaching, which commcnces only in versc 1 1 of the 
Second Chapter. The Introduclion (pp 1-6) is, of course, by the 
Åcårya. 

The customary Dhyåm-élokas are given immcdiately before 
beginning the Bhåsya. 

* * % 

It is fully rcalised that the translation cannot be perfeet, con- 
scquent on the inherent difliculty in rendering a classical work 
into a modern language such as English. Moreover, the Bhåsya is 
so vast and profound that, every time one studies it, newer shades 
of meaning and newer approaches to the interpretations of the 
language used cannot fail to reveal themselves. It is nevertheless 
hoped that the version in its present form brings out the teaching 
of the Gltåcårya, Sri Kr§na and the Bhåsya-kåra, Sri Saftkara with 
a reasonable degree of accuracy, as the translator feels that he has 
had their guidance as his inner light in some measurc. Short- 
comings in understanding the text and expressing the meaning in 
English, due to defeet in the human intellect and power of expres- 
sion, there surely must be; and the translator will feel highly grate- 
ful if learned readers will be good enough to bring errors and defeets 
to notice. 

It is felt that no apology is needed for making the translation 
rather literal, as the intention is that even the reader with only an 
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clcmentary knowledge of Sanskrit should be induced to study the 
original Bhåsya text also side by side, and be enabled to under- 
stand and appreciate it. The translator prays to Sri Ramakr§na» 
to whom this work is dedicated in humble devotion, that He would 
give His blessings to the fulfilment of this wish. 

* * * 

Nowadays it is held by a considerable segment of the scholars 
(some of them also claiming allegiance to the Acårya’s doctrine of 
Advaita) that the Path to Perfection/Liberation as established in 
the Gitå is one of eclecticism, advocating activity (Karma), per- 
formed in a spirit of devotion to God (Bhakti), and based on and 
guided by Knowledge (Jnåna). That is to say, the Path combines 
together Action and Knowledge (while also incidentally enfolding 
Devotion). According to this interpretation the Knowledge- 
based Activity must be practised by the spiritual aspirant right upto 
Liberation, without his ever having to embrace the samnyåsins 
life of complete renunciation of works. 

Contrary (o this assessment,the Åcårya has, in his Bhåsya, 
interpreted the Gitå as laying down the Path of Action and the 
Path of Knowledge as two distinetly different courses, never to be 
combined, each of them being meant for people of a particular 
level of evolution. The Path of Knowledge demanding the total 
dedication of the aspirant to deep reflection on the abstract truths 
regarding the Self is only for the mature utlamådhikårin . His 
total dedication to reflection, ipso facto , implies his complete 
renunciation of the life of activity. Since it is only the constant 
reflection on the Self that directly leads to Self-Realisation, which 
is Perfection/Liberation, the Path of Knowledge alone is the 
proximatc means to that Goal. 

The Path of Action, according to the Åcårya, is only the remote 
means to the Goal. Tt is the remote path that leads to the proxi- 
mate path of Knowledge. Though only the remote one, it alone is 
the Path for the not-so-mature madhyamådhikårin , who is ill- 
equipped to pursue reflection on the Self. By following the Path 
of Action exelusively, his mind gets purified (not necessarily in a 
single birth), and (only) after the mind is completely cleansed of 
the impurities, he gets the competence to take to the Path of 
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Knowledge. The ‘pcrfectioiv which the aspirant in the Path of 
Action is said to attain to by the Lord (XVIII. 45-6), is according 
to the Åcårya, not the Perfection of fleatitude which is the Goal ; 
and is attainable only by Knowledge, but the lesser mental per- 
fection which makes him “qualificd for steadfast adhcrcnce in the 
Path of Knowledgc”. 

There are passages in the Gltå which appear to accord to the 
Path of Action the highest place among the spiritual disciplines. 
These, the Åcårya explains (away), as falling under Artha-våda 
(praise, eulogy). Artha-våda consists in over-pra ising a thing so 
as to enthusc the listener to belake himself to it. Arjuna and the 
majority of the pcople to whom the G Ud is addressed through him 
belong to the ‘not-so -mature' type, who must immediately be 
weaned from pursuing their ego-ccntrcd and scnsc-oriented actions 
and directed to their dhårmic duties, otherwise called "the Path of 
Action’, At their level, they could be persuaded to give up their 
easy way of living and induced to take upon the constraints of 
dharmic action only if that spiritual discipline is presented to them 
as the summum bonum. Thcreforethc Lord resorts to Artha-våda. 

Any open-minded reader will be eonvinced that the Åcårya' s 
interpretation alone brings out the true import of the G Ud, since 
we hear in it the Lord’s categorical and unequivocal isolation of the 
two Paths in such statements as, “This which has been declared 
unto you is the wisdom in regard to Såmkhya (the Path of Know- 
ledge). Hearken now to the wisdom of Yoga (Path of Action)” 
(11.39); “by Jnåna-Yoga for the Såmkhyas, (and) by Karma-Yoga 
for the Yogins” (111.3). Having such statements as his main piank, 
the Åcårya explains and elucidates versc after versc of the Iloly 
Text to establish that the Lord’s settled and conclusive view is that 
the Path of Action and the Path of Knowledge are two distinet 
ones, meant respectively for the Karma-y ogins and the Jnåna- 
yogins (who have adopted sarit ny åsa ) ; and that a combination of the 
two paths is incoinpatible. 

This is not to deny that the aspirant in the Path of Action 

must have a basic and general introduction into the verities con- 

cerning Sclf-Knowlcdge, since there is no other means of deliverance 
to rescue one under misconception (p. 40, last para). The Gltå - 
teaching, in faet, commences only with instructions about the action- 
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less Sclf (IT. 12 ft'). Nor is the Åcårya unalivc to the Enlightened 
Man of Knowledge also engaging hiraself in action, simply for the 
sake of promoting the wcal ol the woiid. This is amply borne 
out by the Commentary on verses 20 and 24 of Chapter III; and, in 
faet, by the personal example of the Åcårya himself, an Enlightened 
Man of Knowledge ever engaged in spiritual service to humanity. 

(As for Bhakti, Devotion to God, both the Man of Action 
and the Man of Knowledge partake of it on different levels, accord- 
ing to the Åcårya. In the case of the Man of Action, he has to 
dedicate the fruits of his actions to the Lord. His very perfonnance 
of his natural duties is worship of the Lord, as is clearly stated by 
the Lord (XV111.46). In the case of the Jnåni we have again the 
Lord’s own declaration that he is the foremosl among the devotees 
most bcloved of Hiin (V1L17), nay, His very Sclf (VII. 18). The 
Åcårya defines “highest devotion” as “consisting in the Know- 
ledge of the Supreme Reality” (p. 397). In the Åcårya’s Com- 
inentary on “My devotees” (XI1I-18) we see beautifully delineated 
the Jnåni-Bhakta and also the Acårya's own jnåna-bhakti towards 
the Lord: “he who has consigned his entirc being to Me, the 
Supreme Lord, the Omniscient, the Supreme Teacher, Våsudeva; 
— he, whose intellect (understanding) is permeated with the all- 
possessing idea that all he sees, hears, or touches are none but the 
Lord Våsudeva” (p. 438). 

According to the Åcårya, God is not only the dispenser of 
the fruits of actions of thosc engaged in Karma-yoga, but it is 
equally by His Gracc alonc that even the Jnåni of the Såmkhya- 
Yoga attains the Knowledge that is Realisation/Liberation. (Vide 
introduetion to Ch. XV., p. 485.) 

* * * 

It will be supreme enlightenment to know and assimilate 
what Sri Råmakr$pa has to say on the moot question, whether 
the Paths of Action, Devotion (belonging to the planes of 
dualism and qualified monism 1 ) and Knowledge (belonging to the 
plane of monism) are separate or conjoined, We refer the reader 
to årf ååradånanda’s Life*: 

1 . Though the term ‘non-dualism’ is preferable to ‘monism’, we go by the 
wording of the book to bc quoted. 

2. Sri Ramakrisfwa, the Great Master — Second Revised Edition, pp. 
299-300. 
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• . .“the doctrines of dualism, qualified monism and monism 
came to each man of themselves with his spiritual progress. The 
Master, therefore, said that they were not contradictory to one 
another but depended on particular stages of evolution of the 
human mind ... It was ... necessary for the Master, the incar- 
nation of the age, to realize all the three doctrines in different 
stages of his own life and propagate among all men their wondcrful 
harmony . . . 

“ Remember what the Master said on this topic : 

“ ‘ Know that the non-dual State of consciousness is the 
ultimate one to be realised; it is a rcalization that is beyond mind 
and speech 

“ 6 On the part of ordinary human beings, in whom the attach- 
ment to worldly object prevails, dualism is commendable/ ” 

ls it not clear from the above that the diffcrent doctrines, and 
therefore, the diffcrent paths come one after the other, and not 
together, each depending on the particular stage of the aspirant’s 
evolution? Sri Råmakr$na , be it noted, is stated to have realized 
them not conjointly or simultaneously but in diffcrent stages of 
his life. 

The sine qua non of total renunciation of works (samnyåsa) 
for the aspirant on the Path of Kmowledge (Non-dualism) is also 
corroborated by Sri Råmakf§iia when he says that it is a State “be- 
yond mind and speech”, therefore much more beyond action. 
Still more clearly : 

“ The Master put a limit to the performance of actions also 
for the spiritual development of man and said, * The actions of 
a man with a predominancc of Sattva naturally drop off. He 
cannot perform them in spite of his efforts to do so — to put it in 
another way, God does not allow him to do so ’ ” 8 

In this connection we remember that the true Samnyåsin 
he was, Sri Råmakr§na could not offer water-oblation in memory 




3. ibid.p. 300. 
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of his mother 4 , proving to the hilt that even dhårmic actions have 
to be renounced by the Man of Knowledge. 

Equally with Sri Råmakrsna, the Åcårya also did not hold 
the Paths as mutually contradictory. Otherwise how could the 
Path of Action itself equip the aspirant with the competence to 
enter into the Path of Knowledge? And, we also saw how he 
made Devotion part and parcel of both Action and Knowledge. 
This, and not rolling the different paths into a single amorphous 
amalgam, is what evidently is called the ‘wonderful hamony’ pro- 
pagated by Sri Ramakr$na. 

Having given the attestation of 3ri Råmakj^pa, it would be 
superfiuous to add anything more by vvay of introducing the Com- 
mentary to the reader, who is exhorted to study it reverentially 
with the sole object of understand ing it, and to profit himself by 
clearing his mind of any misconceptions he may have at the 
outset, so that at the conclusion he can exelaim, even as Arjuna 
did at the conclusion of the Gitopadesa : 

Na$to mohah smrtirlabdhå ” 

“ Gone is delusion, and remembrance (of ihe true nature of the Self) 

regained! ” 

OM TAT SAT 


4. ibid, pp. 310-311. 
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3T 

a 

o in ‘son’ 

'd 

ch 

chh in ‘catch-him’ 
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a 

a in ‘far’ 

* 
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i in ‘bid’ 
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hog’ 
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n in ‘bull’ 
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Z 

t 

t in ‘to’ 
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ru in French 
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art 

0 

o in ‘no’ 

?T 

t 

t in French 

3?T 

au 

ou in ‘mouth’ 

«T 

Ih 

th in ‘thumb’ 
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Of the two forms “Samkara” and “éafikara” for the name of 
the Commentator, the latter is adopted in this book, since in the 
common spclling (without diacriticui marks) the form “Sankara” 
has gained universal currency. 
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Pr. .. 

Råm. 
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Tai. (Tait) 


Ånamlagiri’s gloss Tiku on §ri 3ankara’s Coin- 
mentary. 

Aitareya Upanisad. 

Aitarcya-Åranyaka. 

Åpastambha-Dharma-Sutras. 

Bodhåyana-Dharma-Sutras. 

Brhadåranyaka-Upanisad. 

Brahma-Sutras. 

Chåndogya-Upanisad. 

chaptei . 

Commentary by Sri Sahkaråcårya. 

Compare. 

et sequens (and the folio wing), 
following. 

Gautama-Dharma-Sutra. 
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I såvåsy a- U pani $a d . 
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Katha-Upanisad. 

ICena-Upanisad. 

Maha-bhårata. 

„ Ådi-Parva. 

,, Asvamedha-Parva. 

„ £ånti-Parva. 

„ Stri-Parva, 

„ Vana-Parva. 

Mahå-Narayana-Upani^ad, 
Måndukya-Upanisad. 

Mundaka-Upani$ad. 

Manu-Smrti. 

Nåråyana-Upanisad. 

page 

Prasna-Upanisad. 

Valmlki Råmåyana. 

Rg-Veda. 

Svetåévatara-Upani§ad, 

Taittirlya-Upanisad. 
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Tai. År. 

Tai. Br. 
Tai-Sam. 
v. (plural vv.) 
V.P. 

v.s. .. 


Taittirlya-Åranyaka. 

Taittirlya-Bråhmana. 

Taittiriya-Sariihitå. 

verse. 

Vi§nu Puråna. 

Vi$nu Sahasranåma. 
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SRIMAD BHAGAVAD-GITA DRY AN A-SLOKAH 

VERSES OF MEDITATION ON SRlMAD 
BHAGAVAD-GTTÅ 1 

TOTR HH! I 

Sri Ganeéåya namah, 

Obeisance to Sri Ganesa (the Deity who wards off 
obstacles). 


Ét' i Gopålakrsndyct namah 


Obeisance to Sri Kr 1 ? 1 ? 11 ' the Cowherd (the Gifter 
of the Gita). 


HR JRsfaifo* II * 


Om Pdrthåya pratibodlrit dm Bhagavatå Ndt'åyancna 

svayam 

Vydsena grathitdm purdna-muninå madhye 

Mahåbhåratani 

Advuitåmrta varsinim Bhagavatint- 

astddaéådhyayimm - 


1, These invocatory verses arc recited at the commencement of a Gltå- session. 
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Amba tvåm-anusamdadh åmi Bhagamd-Gite bhava- 

dvesinim 

(On THE GItå, personified as a goddess) 

Om. O Mother, Bhagavad-Grtå! -with whom 
Pårtha (Arjuna) was enlightened by Lord Nåråyana 
(Visnu) Himself (in His incarnalion as Kpjna); and 
who was incorporated in thc Mahå-Bhårata by the 
ancient sagc Vyåsa; who consists of eighteen chapters 
and showers the ncctar of Advaita; vvho is the Destroyer 
of saiiisåra (metctnpsychosis),-— on Thee, O Goddess! 
I meditate. (1) 

r^I fRiPTi II R II 

Namostu te Vyåsa viiåla-buddhé phullsravindåyata- 

patra-netra 

Yena tvayd Bhårata-taila-purnah prajvalito jnåna- 

mayah pradipah 

(On Vyåsa, the author or tue Mahåbhårata, 

WHICEl INCORPORATF.S THE GlTÅ) 

O Vyåsa of extensive intellect; Thou with eyes large 
as the petals of a full-blown lotus; by whom the light* 
of wisdom (in the lamp) filled with the oil of Maha- 
bhårata was kindlcd! May (this) salutation be to 
Thee! ( 2 ) 

jprømfcsrrarø føiMtarøft i 

mm? w w\w 


2. uamely, the Bhagavad~(jUå itsclf. 
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Prapanna-pdrijdtd ya tottra- vetraika-p å nayc 
Jnåna-mudråyci Krsndy o Gltånrrta-duhe namah 

(On Sri Kksna, who delivered the GfrA) 

Salulation to Kfsna, thc Milker of the Gltå-nectar, 
Who is the Pårijata 3 of those taking reTiige in Him 
and Who holds a whip of cane in one hånd and the 
jnåna-mudrå 4 (in the other). (3) 

n tt n 

Sarvoponisado gdvo dogdhd Gopdla-nandanah 
Pdrlho vat. såh sudhir-hhokta dugdham Gitdmrtani 

mahat 

With all the Upanisads as covvs and Pårtha as calf, 
the Son of the cowherd 6 as milkman has extracted 
the supreme milk of the nectar of the Gitå, for the 
enjoyment of the man that hath a purilied understand- 
ing. (4) 

s*r ^ n ^ li 

Vasudeva-.su tam de vant Kariisa-C dnura-mar danam 
Devaki-paraniånandam Krsnam vande jagad-gurum 

3. One of thc live wish-yielding trees of hen ven, produeed at the churning of 
thc Ocean of Milk. 

4. M vidvås are synibolic signs of the fingers. In thc Jftåna-mudra or Sign of 
Wisdom, thc forefinger and the thumb of thc right hånd are joined toget her to 
denote the union of the individual soul with thc Absulutc. 

5. The Lord was the foster-son of Nanda, the cowherd prince. “Gopåla- 
nandanah” can also be translated as ‘the delighter of thc cowhcrds’. 
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1 salute KrsQa, thc Son of V asudeva ; the suprcme 
delight of Devaki; the Destroyer of (the detnon) 
Kaiiisa and (the demoniac wrestler) Cånura; (verily) 
God (Himself); the Teacher (Guru) of the universe. (5) 

wuntwft i 

*3$ <n«st rø# ^P: føret Il $ || 

Bhtsma-Drona-tatå Jayadrai ha-jal d gåndhara- 

nilopalå 

Éalya-gråhavati Krpena vahani Karnena veldkuld 
A é vattlidma- Vikar na-ghora-makard Duryodhandvartini 
Sotlirnå khalu Pdndami rana-nadi kaivartakah 

Keéavah 

The battle-river — with Bhisma and Drona as its 
banks and Jayadratha as the water; with the prince 
of Gåndhåra (Sakuni) as the dark rock, Salya as 
thc shark; and with Krpa as the current, Karna as 
the distracting tides, and Asvatthåmå and Vikarna as 
terrible crocodiles (therein); and Duryodhana as the 
whirl-pool (in it) — was indeed crossed over by the 
Påndavas, through the grace of Kesava (Kfsna) 
Who was their ferryman. B (6) 

mm 4^^' tjførøre 

spRif Il ^ II 

6. The names given here are those of the importunt warriors ol the amiy of 
thc Kauravas, with whom the Vå^nvas battled. 
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P år å so rva- vacah sarojam-amalam G 'it år t/ta - 

gandhot katam 

N åa åkhyanaka-kesaram tiarikathå-sadbhdmmd 

bodhitcim 

Loke sajjana sat-padair-aharaliah pepiyamdnam mudd 
Pkuy dd-Bhd rata-pamk ajam Kali-ma/a-pradhvamsi 

nah éreyase 

(On THE EPIC MaHÅ-BHÅRATA, IN WHICH THE BHAGA- 
VAD-GItA occurs) 

May the taintless lotus of the Mahå-bhårata — 
growing in the lake of ParasaryaV vvords: richly 
endowed with the fragrance of the meaning of the 
Gitå; with many an episode as its stamens: fully 
opened by the pure sunlight of the discourses on Hari 8 
(Vispu); whose nectar is drunk joyously day after day 
by the bees of the good (virtuous) men in the world; 
and which destroys the impurities of the Kali age — 
be for our sup rerne good. (7) 

^ ifww hié i 

^ ^ ii * il 

Mukam karoti vdeålam pangum lamghayate girim 
Yat-krpd tam-aham vande paramananda Madhavam 

(Again, on Sri Krsna) 

J saiute the AU-bliss Mådhava, Whose grace makes 
the mute eloquent, and the cripple leap over moun- 
tain. (8) 


7. Sagc Vyåsa, the son of Sage Paråsara. 

8. Occurring in it and also specially in the supplement known as Harivatkfa* 
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5 * srmqr; I 

E^TRT^fW-^?*!^ JRSI 'TT'tfcT * ^UrT 

*TFTT?3 * % §TT^*FTT ^røT ?RJ || <*, || 

Yam Brahmå-Varanendra-Rudra-Mamtah stunvanti 

divyaih stavaik 

Vedaih sånga-padci-kramopcmhadair-gåycnili yam 

s dinag åh 

Dhyånåvaslhita tad-gatena manaså paivanti yam 

yogino 

Yasyåntam na viduh suråsura-ganå Devåya tasmai 

namah 

Salutation to that Effulgent Being, Whoin Brahmå, 
Varuna, tndra, Rudra and the Maruts praisc with 
divine hymns; Whom the chanters of the Samans a 
sing through the Vedas, with their full complement 
of the auxiliary Sciences (Vedångas) 9 10 in (the various 
modes of recitation known) as Pada, Krama etc., 
and with the Upani§ads; Whom the yogins perceive 
with their minds absorbed in Him through steadiness 
in meditation; and Whose bounds evcn the hosts of 
Devas and Asuras know not. (9) 


9. Verses of the Satna- Veda. 

10. &ik$å (phonetics), KoJpa (ritual), Vyåkara\ia (grammai), Nirukia (etymo- 
logy), Chandas (prosody) and Jyotifa (astronomy). 



Om Tat-sat Brahma^e namatø 
Om ! Obdsancc lo That Truth Absoluts! 
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årimad-Bhaga vad-Gitå Éånkara-Bhdsyam 

THE COMMENTARY OF 
SAftKARA ON SRIMAD-BHAGAVAD-GITA 


UPODGHåTAh 

INTRODUCTION 







Om Ndrdyanah paro(a)vyaktdd-andam-avyakta- 

Mmbhavam 

Andasydntastvime lokdh sapta-dvipå ca medini 


Om. Nåråyana 1 is beyond the Unmanifest 2 ; the 
Andam 3 has arisen from the Unmanifest; and these 
worlds 4 and the Earth, 5 6 comprising the seven dvipas \ 
are verily within the Andam ( Brahmdnda Puråna ; 
M.S. I. 11). 


1. The revered Conunentator commcnces this irnpuriatu wotk in the tradi- 
tional manner with the contcmplation of the I$ta*Devatå (one's chosen Deity), 
Nåråyaria. (Å) 

ep. But beyond the Unmanifest is the Supreme Person all-pcrvading and 
devoid of all marks, knowing whom man gets freed and attains immortality. 
(Ka. VI. 8). 

2. Avyaktam : This is dcscribed in XUl-5 Com. as the Avyåkrta (un-differen- 
tiated IÉvara-Sakti (Power of the Lord), utherwise callcd Afåyå % which is the 
seed-forcc supporting the cosmic process. 

3. The Cosmic-Egg (Braimuhidam) represents Hiranyagarbha (figuratively 

termed Mrtyu - Dcatli- and 2 Com.) 


4. Within the Cosmic Egg sprang up Prajåpati— Viraj, the First-born— the 
Being identified with the sum-total of all bodies (Æ/\ I-ii-2 and Com). From 
Viraj are formed the worlds, Bhiih and o thers, fourtccn in all. 

5. Medini : The earth is so called bccause it is mixed with the fat (medas) 
of the demons Madhu and Kaitabha,who were slain by Lord Vi$uu. 

6. Jambu, Plak$a, Sålmali, Ku$a, Kraufica, Såka, and Pu§kara are the 
seven dvipas (Islands). 
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He, the Lord, having created this universe, and desirous of 
ensuring its sustenance, first created Marlci and other Prajåpatis 7 , 
and made them hold on to the Religious Path characterised by 
Action 8 , mentioned in the Veda. And then, He created o thers 9 
such as Sanaka and Sanandana and made them adopt the Religious 
Path of Renunciation 10 , characterised by Knowledgc and Non- 
attachment. This two-fold Religion enjoincd by the Veda, charac- 
terised by Action and by Renunciation, is verily the cause of the 
sustenance of the universe. And this Religion, being the dircct cause 
of the prosperity as well as of the liberation of sentient beings, has 
been practised by Bråhmanas and others, belonging to the several 
castes 11 and orders of life 12 , as they wished to secure welfarc (here 
and hereafter). 

When after a long time 13 , owing to the upsurge of desire 14 in 
(the minds of) its followers and the consequent diminution of 

7. Lords of crcatcd beings. According U> Mann Smfti (1-34), they are len 
in number. Sec also Bhågavata ll-xii-21, 22, according to which the other nine 
are : Atri, Angiras, Pulastya, Pulaha, Kratu, Bhrgu, Vasi§^ha, Dak§a and 
N arada. 

8. Pravftti : literaily, ‘ tendcncy to go oulward ’ i.e., activity. (XVUl-46 
Coni.; sce also XVI11-30 Com.) 

9. The four 4 Sana s (the other two, not mentioned in the tcxt, being Sanå- 
tana and Sanatkumåra) are the earliest teachers of Åtnia-tattva (the true nature 
of the Self). Sce Bhågavata II-vii-5. 

10. Nivrtti : Jiterally, 1 tendcncy to comc back i.e., abstain from activity 
(Sec also XVIU-30 Com.). 

11. The four principal castcs (vargas) arc Brahma^a, K$atriya, Vaisya and 
Sudra, respectively looking after the spiritual and sccular wisdom, the political 
govcrnance, the economic well-being and the manual servicing of the people. 

12. The four orders ‘ åsramas * are Brahmacarya, Gårhastya, Vånaprastha and 
Samnyåsa, respectively the modes of lifc of the religious student observing 
celibacy, the married housc-holder, the hermit living in the forest and carry- 
ing out Vedic rites and the ascetic who has completely renounced the world 
and all its duties, including Vedic rites. 

13. The Kfta and the Treta Yugas had passed away and the Dvapara Yuga 
was connng to ils end. (Å). 

14. Kåma : Thirst for distant (i.e. unattained) objects (Vll-ll Com.). It has 
special reference to sexual desire. 
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discriminative knowlcdge. Religion became suppressed by irreligion 
and irreligion was increasing, He, the Original Creator Vispu, 
known by thc namc of Nåråyana intent on the maintenance of 
the stability of thc universe, was born, as it were 1 *, in amia 16 
of Vasudcva (the father) in Devaki (the mother) for the protection 
of the bråhmana-hood (spiritual potency) of the Earthly Brahman 17 . 
For, it is only by the protection of bråhmana-hood that the Religion 
of the Vedas can remain preserved, since the distinetions of castes 
and orders of life are based on it. And being ever possessed of 
(infinite) knowledge, sovereignty, power, strength, valour and 
spletidour 18 . He, the Lord controlling Maya, the Original cause 
which belongs to Himself as Vi?nu and is comprised of the three 
gM«a.v ln , appears by His own Maya as if He were born, possessed of 
a body, and bestowing gracc on the universe — though He is in faet 
the Unborn, the Indestructible, the Overlord of the entire creation 20 , 

15. The word hila in the text has the sense of ‘ feigned action ’ (unfcttcrcd by 
karma). 

16. Amha generally means 1 part But the Kfs^a-avatåra is held to be a full 
jncarnation of the Lord. Thercfore the term * athsena ' in the text is explained 
by Ånafidagiri as mcaning ‘ with an inscrutable form produced by His own free 
will ' (sveechu-nirmitcna måyå-mayena svarupena). 

17. The revered Commcntator here follows the Smfii text : ‘ Bhaumasya 
Brahmapo guptyai Vasudevåd aj i ja nat * (M.B. Santi 47-29). (Å) 

‘ Earthly Brahman * refers to Vedas, Rråhma^as and Yajnas (saerifices) 
(Nilakantha). These constitute thc thrcc-fold expression of thc Lord’s Creative 
Will on earth, according to the Gita (XV1I-23). Compare also Com. on the 
names ‘ Brahmanyah \ ‘ Brahmakrt ' and 4 Brahma-vivardhanali in V.S. (661, 
662 and 665), where ‘ Brahma * is explained thus : 4 Tapo Veduica Vipråsca 
Jftanam ca Brahma -s am j frit am ’ — by * Brahman * are denoted ausierities, thc 
Vedas, the Bråhmanas and Knowlcdge. 

18. cp. Aisvaryasya s amagr asy a dharmasya yasasah sriyah Jmånuvairågya - 
yoscaiva s annam bhaga U ir and (V.P. • VI-v-74). Sec also Com. on 111-37). 

19. Sec X1V-5 et. seq. and Com. for a dcscription of the gupas. Måyd has 
no cxistcnce apart from, and does not act independently of, thc Loid who 
however is quite independent of it. Hcrcin lics thc distinetion between the 
Maya of thc Vedånta and the Pr ak (ti (also callcd Pradhåna) of thc Såmkhya 
school. 

20. Closely follows IV-6. See Com. thercon. 
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by nature Etemal, Pure, Intelligent, and Free. Out of shccr 
grace towards living beings (His creatures), there being no personal 
interest of His own, He imparted knowledge of the two Paths of 
the Vedic Religion to Arjuna 21 who was submerged in the vast 
ocean of sorrow and delusion, — fceling that Religion would attain 
widespread growth only when grasped and put into practice by 
persons of exalted qualities 82 . That Religion as taught by the Lord, 
the omniscient and adorable Veda-Vyåsa incorporated together 
in seven hundred verses called Gitås 2 *. 


This well-known Gitå-Såstra is the epitome and essence of the 
teaching of all the Vedas and its mcaning can bc discerned only 
with great difficulty. Even though it has been commented upon by 
several (commentators), by construing the meaning word by word 
and sentence by sentence, and with the aid of logical arguments 34 
with a view to bringing out its import, I have observcd that it has 
been comprehendcd by the comraon people as an eclectic composi- 
tion of diverse contradictory doctrines. I am (therefore) writing a 
brief commentary for determining the precise import with correct 
judgment, 


Final Beatitude, characterised by the complete cessation of 
sariisår a™ with its root-cause, is in brief the object of this well- 
known Gitå Éåstra (Scripture of Gltå); and that is attained through 
the Religion (Dharma) whose dominant note is fixity in Self- 
Knowledge, preceded by Samnyåsa , complete remmciation of all 
karmas (action). So also, referring to this Religion which is the 
purport of the Gltå, the Lord Himsclf has said in the Anu-Gitås 28 : 


21. The third antong ihc På^dava prinees, and a dear friend of the Lord 
(see XI-41 and 42, and XVITI-64). 

22. cp. 111-21. 

23. Vyåsa incorporated the O’/rd in ihc division “ Bhi$tna Parva ” of his epic 
Mahå-Bhårata. See colophons at end of chapters. 

24. According lo Indian Logic ( Tarka-&åstra\ the live-membered syllogism 
comprises Pratij'nå (statement of the proposition to be proved), hetu (the reason 
for an inference— middle term), udåharana (illustration), upanaya (the applica- 
tion to the case in question), and nigamana (the deduction; conclusion). 

25. Succession of births ; metcmpsychosis. 

26. Forming chapters 1 6 to 51 of the " Asvamedha-parva ” of the Mahdbhårata. 
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‘For the attainment of thc State of Brahman, that Religion 
indeed is fully competent and adequate’ (M.B.-Asv. 16-12) — 

And it is further stated therein (i.e. in the Anu-Gitås ) : 

‘He is without (free from) merit and without demerit, without 
weal and without woe (Ibid 19-7) ; 

‘He who may be merged in the Sole Seat*’, silent and conceiving 
nothing’ (Ibid. 19-1) ; 

a l so — ‘Knowledge, having renunciation as its attribute’ 
(Ibid. 43-23). 

Here (the present work, Glta) also, at the end Arjuna is thus 
exhorted : 

‘Discarding all dharmas* 8 , resort to Me alone as refuge ’ 
(XVIII-66). 

The religious Path characterised by Action has been prescribed 
in respect of thc (several) castes and orders of life with the object 
of securing their prosperity; and it is also the means of attaining 
the position of gods* 8 and the like. Nonetheless, if practised with 
the sense of dedication to the Lord and without the desire for (the 
enjoyment of) the fruits, it brings about purity of mind; and by hint 
of a pure mind is gained the means for securing final beatitude, 80 
successively through the attainment of competence for the acquisi- 
tion of (spiritual) Knowledge and the actual dawn of (spiritual) 
Knowledge. Accordingly, having in mind this very same import, 
the Lord says : 

‘ Dedicating actions to Brahman ’ (V-10) ; and 

‘ Yogins perform (their) actions, leaving all attachment, for 
their self-purification ’ 81 (V-ll). 

27. i.e. the Support (Brahman). (Å) 

28. Righteous (leeds ns also unrighteous deeds (XVIII-66 Com.). 

29. devådisthåna-pnipti : means also ‘ rcaching the abode of gods etc.’ 
.70. For a full discussion of this topic. scc XVIII-45 to 55 and Com. 

7 1 . Åtma-iuddhi — * atma ’ (self) here means ‘ thc mind ’ (V. 11 Com.). 
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The Gitå - fåstra unfolds this two-fold Religion, having for its 
aim final beatitude; and, in especial, it has for its subject-matter 
the nature of the Supreme Truth, Para-Brahman, known as 
Våsucleva. Tt°* thus beats a spccific relation (to both). As by the 
comprehension of its import, the achievement of all the aspirations 313 
of human life is secured, I am undertaking to explain it. 

32, Hcrc are stated the unubundha-cafiM (aya, the four mutually eonnected 
elements of a Sastra (scriplure), namely, 

Vifaya, the subject-matter (Para-Brahman) : 

Prayojana, the objeel in view (mok$a> tinal beatitude) ; 

A elhik år irt, the competent aspirant (he who seeks delivcrance trom 
sarhsåra) ; and 

Sambandha , connection. (This work explains the subject to the aspirant 
and equips hiirt with the mcans for attaining the object.). 

33. The four purusårthas — Dharma (Moral Law), Artha (wealth), Kåtna 
(worldly cnjoyment) and Mok$a (Liberation). 


il H 

SRIMAD-BHAGA VAD-GITA 
THE HOLY SONG OF THE LORD 

II 5t«røtss*TTO: || 

PRA THAMO(A)DHYAYAH 
CHAPTER T 

(3|#T l) 

(ARJUNA VISADA YOGAff ) 

(YOGA OF THE DEJECTION OF ARJUNA) 

erttpsz aarnc — 

IW rr^it qgmii \ 

f W# r Rs^nr n \ n 

Dhrtaråstra uvåca — 

Dharmaksetre Kuruk&etre samavetå yuyutsavah 
Måmakah Pdndavaécaiva kim-akurvata Sanjaya 
Dhrtaråstra spoke 1 — 

1. Preluclc t o the Gi tii -All ncgotiations with thc Kaurava Prince Duryo- 
dhana for the peaceful restoration of their kingdom to the Påndavas, their 
cousins, having failed, both sides prcpared themselves for war/ The Lord, 
Sn Kr?na, consented to serve as charioteer to Arjuna, thc third of thc five 
På^dava biot hers, but without Himself participating in battie by taking up arms, 
and ’to placc His powcrful army at the disposal of Duryodhana. The sage 
Veda-Vyåsa offered Dhrtaråstra, thc father of Duryoclhana, the gift of trans- 
cendent vision to enable him to view the battie; but as the latter did not wish 
direetly to witness thc carnagc among members of his own family, and wanted 
merely to hear an aceount of what ot-ourred, the gift was bestowed on Sanjaya, 
Dhrtaråsti'a’ii companion and counsellor. On thc tenth day of thc war, Bhj^nia, 
fhe doyen of Ihe Kuru race (to whieh the warring parties belonged) and 
Commandei -in-Chief of Duryodhana’s forces, was beaten and iay on his bed 
of arrows, awaiting the advent of Uttarayana (the winter solstice) for quitting 
the body. Whcn this nevvs was conveycd to him by Sanjaya, Dhrtaråstra wished 
to hear a detailed aceount of the war-situation from the beginning. Hcre 
eommences the first chaplev of the Bhagavad-Gitå , førming the twenty-fifth 
ehapter of the “ Bhisma Parva " of the Mahå-Bhårata. 


1. O Sanjaya, having met on the holy iield of Kuru- 
ksetra 2 , eager for battie, what did my sons and those 
of Påndu do? 

assni — 

jm n h n 

Sanjaya uvdca — 

Drstvå tu P dndav dnikarn vyudham Dutyodhanas-tadå 
Åcåryam-upasamgamya rdjå vacanam-abravit 
Sanjaya said — 

2. And then, seeing the forces of the Påndavas 
marshalled, ICing 3 Duryodhana, approaching the 
tcacher 4 , spoke (these) words — 

usåf ^ i 

sforaT ii 3 II 

Paiyaitåm Pdndu-putrånåm-dcårya mahalim camam 
Vyudham Drupada-putrena tava éisyena dhimatd 


3. “ Behold, O Master, this great anny of the sons of 

Påndu, arrayed for battie by your gifted disciple, 
the son 5 of Drupada. 


2. Kurukselra lies bctwcen Ihe modem lowns of Delhi and Ambala . Austerities 
vvere performed theve by the gods and by King Kuru, the founder of the race 
bearing his natne ; hencc it is considcred as a holy tract. !t is said that King 
Kurn was continuously ploughing the arca with a golden plough, and when 
lndra (the lord of gods) enquired of him his motive, he asked for the boon that 
the seed of Dharma sown there should grow for ever. 

3. Duryodhana was actually exercising regal power, his father Dlmaråst ra 
being only a titular sovereign. 


4 Dronåcårya, who taught archcry both to the Kauravas and to the 
Pandavas' and also to Dhrstadyumna (infra. 5). After the fa 11 of Bhijma, he 
was commander-in-chicf of the Kaurava army from the elevcnih to the fifteemh 
days of the war. See also XI-34 Com. 

5 Dhrstadyumna (son of Drupada), born in the sacrilicial altar, was the 
predestined slayer of Drona. He was one of the commander-m-chiefs of the 
Påi^lava army . Sec 41 infra. 
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33^ 7*3* STTfTTST: || tf II 

Atra éurå mahesydså Bhimdrjuna-sanid yudhi 
} uyudhåno Vir dtaéca Drupada&ca mahd-rathah 

4. “ In this (army) are heroes — mighty bowmen, equal 
in combat to Bhima and Arjuna— (viz.) Yuyudhåna" 
and Viråta, 7 and Drupada,” the great warrior-chief"; 

|| m || 

Dhrstaket us-cekit ånah KdéirdjdSca viryavan 
Pur ujit- Kunt ibhojaé ca s aibyaéca nara-pungavah 

5. “Dhrstaketu, 10 Cekitåna, 11 and the King 12 of Kåsi, 

6. Såtyaki, son of Sini (a Yådava chicftain) and a disciple of Arjuna. I le 
was counted as an ari-ratha— i.e., an unrivalled vvarrior, fighting from his chariot 
and capable of engaging singlc-handed any number of foes (mnitan yodhayet 
yastusa prokto - at irat halt). 

7. Fat her of Uttarå, who was married to Arjuna’s son Abhimanyu, and ot 
& vela ihe firsi commander-in-chief of the Pa^ava army. 

8. King of the Paflcålas and fatlier of Draupad;. wife of the PSndavas. 

9 Mahå-rathah : a warrior fightins from his chariot, who can engage in 
bat tic ten thousand archers and is well-verscd in the science of arms. (eko 
daia-sahasråni yodhayet yastu dhanvinSm , sastra-Såstra-pravinasca). 

10. Son of SiSupåla, king of Cedi. 

11. A Yådava hero belonging lo the Vr?^i elan (to whieh Sn Kjsna 
belonged) and commander of one of the seven akfauhipis of the Påpdava host. 
(An ak$auhi#i is a division of army consisting of 21870 chariots, as many 
elephants, 65610 horses and 109350 foot-soldiers). 

12. His name is ment ioned in the MB. as Abhibhy. 
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possessed of valour ; Purujit 11 and Kuntibhoja, 14 
and Saibya, l!i the foremost of men ; 

^R3(t ^ ^irøT: II | il 

Ytidliåmcmyuéca vikranta Uttamaujaéca nryavan 
Saubhadro Draupadevåica sarva eva mahårathåh 

6. “ And Yudhamanyu,"' the overpowering ; and 
Uttamauja, 17 the valiant; the son 18 of Subhadrå and 
the sons la of Draupadl — all of them great warrior- 
chiefs. 

*m;\ m ?Mi ^ il 

Asm ak am tu viéi$tå ye tan-nibodha dvijottama 
Nåyak a mama sainyasya samjnårtliam tan-bravfmi te 

7. “ O best of the twice-born, 2ft know also those who 

13&14: Beth were brothers of Konti, the mother t)f the Påndavas, 

15. Fulher of Devikå, wife of Vudhi^ira* the eldest of the Påndavas. He 
was noled for his heroism in baltic as well as for his virtuous character. 

16 & 17 : werc brothers and princes of Paficåla terrilory. They fought 
with valour through the eighteen days of the war and were slain in the night, 
while aslcep, by Asvatthåmå, son of Dm na and frrcnd of Duryodhana. 

IS. Abhimanyu, Arjuna's son by Subhadrå, the Lord's sister. He was over- 
powered by sevcral mahå-rathas of the Kaurava army against all rules of 
righteous warfare and k i Iled on the thirteenth day of tlie war. 

19. Prativindhya, grulasoma, Srutakarma, Satånika, and Smtasena, res- 
peetively the sons of the five Påndavas. All of them were butehered in the 
night by Asvatthåmå, ufter the end of Ihc war. 

70. Members of the three castes, Bråhmana, K?atriya and Vaisya are called 
the twice-born. because they are considered lo be bom again when they undergo 
the investiture cercmony for the study of the Vedas. 
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are eminent on our side, the commanders of my army ; 

I refer to them for your information. 

sffasr frø | 

Bhavdn Bh%smaéca Karnaéca Krpaéca samitinjayah 
Aévaithånid Vikar naéca Saumadattis- tathaiva ca 

8. “Yourself, and Bhlsma 21 and Karna 22 ; and Krpa 22 , 
(ever) victorious in battie; as also Asvatthåmå 24 and 
Vikarna , 25 and the son 26 of Somadatta. 

^ ^ 7|5i r^trt^fath i 

*HIWJT^0TT! wi $#3TTT^T: II ^ II 

Anye ca hahavah énrå madarthe tyakta-jlvitdh 
Nånå-éastrct-praficiranåh sarve yuddha- vis år ad di} 

21. See note 1 ante. He was cndowcd with greirt wisdom and pvowess. 
Son of Santanu by Gafigå, the rivcr-goddess, and originally named Dcvavraia, 
he earned the appellation Bh!§ma (the Terrible) for the dieadful vow of lifelon?; 
celibacy hc took in ordet to make possible his father’s sccond marriuge with 
Satyavati, and was blessed by him to be proof against dcath unlcss he chose to 
die voluntarily. See also XI -34 Com. 

22. Horn of Kunti in her girlhood. Forsuken by the mother as a child, he 
later became the lifelong and intimate friend of Duryodhana, by whom he 
was crowned king of Afiga. He was commander-in-chief ol the Kaurava army 
on the sixteenth and seventeenth days of the war and was kitled by Arjunu 
See also Xl-14 Com. 

23. Brother of Drona's wifc K.rpi. Hc taught archery to the Kaurava and 
the Påndava princes before Drona became their master. He is counted among 
the cirajivins , the deathless human beings. 

24. Son of Droua ; also counted a cirajmti. Sce note 16 & 17 and arne. 

25. Third son of Dhrtarå$ t ra ; an cxccption among the Kauravas, noted for 
his sense of justice and righteousness. 

26. Bhorisravå, grandson of King Santanu’s elder brother Bflhlfka. 
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9. “ And many other heroes, who have pledged to 
lay down their lives for me and are equipped with 
various weapons and missiles — all proficient in 
warfare — 

1 i li 

Aparyåptam tad-asmåkam balam Bhjsmflbhiraksitam 
Paryåptam tvidam-etesåm balam Bhimåbhiraksitam 

10. “ That army of ours, completely protected hy 
Bhlsina, is unlimited (in fighting-power); but this 
army of theirs, protected by Bhima on all sides, is 
limited (in fighting-power). 27 

srf ^ % II U II 

Ayanesii ca sarve$u yathå-bhågam-avasthitåh 
Bhismam-evdbh ir ak fan lu hhavantah sarva eva lii 

11. “And, therefore 28 , staying in your respective 
positions on all fronts, do you all, surely, guard 
Bhisma, in particular, on all sides.” 

27. The translation follows Ånandagiri. The verse is also differently inter- 
preted to convey thc opposite meaning : 4 the ICaurava army is inadequate 
(i aparyåptam ) and thc Påndava army is adequate ( paryåptam . )’ 

28. Duryodhana always considered that thc army he had collectcd, wliich 
was much bigget and contained a larger number of valiant generals led by 
the great Bhi$ma (who conld not be slain), was invincible and could win the 
vvar. Put as Bhisma would ceasc to. fight if opposed by éikhandin (who was 
originally a woman and was therefore considered unworlhy ofeombat by Bhisma)* 
he exhorted his generals to guard Bhisma on all sides from Sikhandfs approach. 
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wt f tos i 

ffHRTC ^sift SIcTt^l^ il \ 3 || 

Tasya sanjanayan-harsam kuruvrddhdh pitåmahah 
Simha-nådam vinadyoccaih éariikham dadhmau 

pralåpavdn 

12. Gladdening his (Duryodhana’s) heart, the grand 
old man of the Kaurava race, the heroic grand-sire 29 , 
loudly roared like a lion and blew his conch. 

ii ^ ii 

Tatah éamkhåéca bherya&ca panav dnaka gomukhåh 
Sahasaivåbhyahanyanta sa éabdas-tumuIo-(a)bhavat 

13. Thereafter, conches and kettle-drums, tabors, 
drums and horns, were sounded all at once; and that 
noise was tumultuous. 

fra: H^ffi \ 

nisra: *3^*3: iu» 11 

Tatah svetair-hayair-yukte mahati syandane sthitau 
Mådhavah Pdndavaécaiva divyau samkhau pradadh- 

matuh 

14. Then, stationed in an eminent 30 war-chariot yoked 

29. Bhl9ma. 

30. Arjuna's charioi whicb was large and excellent in evcry way and was 
covered all over with a plate of gold was presented to hira by the God of Fire 
(Agni) for assistance given while devouring the Khåndava forest. It could go 
anywhere on carth and in the heavens without obstruction. 
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to white horses, 31 Mådhava* 2 and the son of Påndu 33 
(blew) their divine conches, — 


Pancajanyam Hysikeéo Devcidattam Dhananjayah 

15. Hrsikeéa 31 (blew) the Påncajanya 35 and 
Dhananjaya 33 (blew) the Devadatta 37 . 

^ li u II 

/ 

Paundram dadhmau mak å-samkham bhima-karmå 

vrkodarah 


Vf kod ara 38 of terrible deeds blew his great conch 
named Paundra ; 


31. Thesc wcre from among the hundred cclestial horses presented to Arjuua 
by the Gandharva king Cilraratha. The total number of the horses would 
always remam hundred, even though any number miglit bc killed in action. 

32. A name of Sri Kr^a. it means— (1) Husband of Lak§mi, the Goddess 
of Prosperity, (2) He who can be understood through the disciplinc of Madhu- 
vidyd (spoken of in Bp. II, v), (3) He who is realisable through silencc, meditation 
and union. (K.S. 72 Com.), (4) Master of Vidyti ( Knowledgc) ( V.S. 167 Com.); 
(5) He who hud taken birth in the Madhu-race (K.S. 735 Com.). 

33 . Arjuna, the celebrated son of Påndu (cp. Påndavånårn Dhanafijayah-X-}!), 

34. A name of Sri Kf§na, meaning : (1) Lord of the senscs (the Kfetrajfta), 
(2) He who has the senscs under control (the Par amtit man), (3) He who in 
the fonn of the Sun and the Moon pleases the world by his rays (K.S. 47. Com). 

35. A demen named Pafieajana who had assumed the form of the conch-shell 
was killed by Kr$na and the conch was taken for His iise. 

36. Name of Arjuna, becausc he brought a vast store of riches, human and 
divinc, for the Kajasaya sacrifice performed by Yudhi^hira after vanquishing 
many kings during his journey of conquest in all directions. (XVIII-29 Com.) 

37. Name of the conch given by India, when Arjuna went to heaven to fight 
against the Nivålakavacas. (M.B. Vana 174-5). 

38. Means the wolf-bellied, a name of Bhima, the second of the På^davas, 
significant of his voraciousness. 
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(rør gfaføv i 

ii $$ ii 

Ananta vijayam rdjd kuntiputro Yudhi&thirah 
Nokulah Sahiulevaéca Sughosa-Manipuspakau 

16. King Yudhisthira, the (lirst) son of Kun ti, (blew) 
the Ananta vijaya; Nakula and Sahådeva 3 « (blew 
respectively their conches naraed) Sughosa and 
Manipuspaka. 


zfå atalt sfaWr l 

o 

m\m%\ wi?3[Si: ^ ii ^ ii 

Kåéyuéca parame$vgsah Éikhandi ca mahdrathah 
Dhrstadyunmo Viråtaica Sdtyakiic&pardjitah 

Drupado Draupadeydsca sarvatah prthivipale 
Saubhadraica mahåbåhuh samkhdn dadhmuh prthak 

pythak 


17 — 18. And the great bowman, the King of Kåéi, 
and the great warrior-chief S i khandi, 40 Dhrstadyumna 41 


39. The last two of the Påndavas, Iltese were the sorts of Mådri, the seeond 
wife of Påndu- 


40. See note 28 antc. He was the cider son of Drupada. Born a gul, ehanged 
sex later as a result of austere penance and the sympathy of a Yak?a named 
Sthnnakama. Arjuna placed hint in front, between himself and the oppostng 
Bhisrna, and, when the latter desisted from fighting because of the femule- 
turned-male, brought him down. 


41. Seeond son of Drupada. See note 5 antc. He was the commandcr-m- 
chief of the Påndava army from the seeond day of the war to the end and was 
killcd by A^vattlianu while aJseep on the night of the eighteenth day. 


16 


and Vi rata, and the invincible Såtyaki, Drupada and 
the sons of Draupadi, the son of Subhadrå, of power- 
lul arms, O King, severally blew their conchcs from 
all sides. 

S Står STT^tT^TGlf I 

W* Sfolf % g# II n II 

Sa ghoso DhåYtar åslranåni hrdaydni vyadårayat 
Nabhaéca prthivfm caiva tumulo vyanunådayan 

19. That tumultuous sound, reverberating through 
heaven and earth, rent the hearts of Dhrtaråstra’s 
sons (and of others on their side). 

\ 

snercrmt wro IR° il 

istøi wq l 

At ha vyavasthitdn-drstvå Dhdrtardstrdn-Kapidhvajah 
Pravrtte éastra-sampdte dhanur-udyamya Pdndavah 
Hrsikeéam tadå våkyam-idam-åha mahipate 

20. Thereafter, O King, secing your sons arrayed 
against him and the flight of missiles about to begin, 
the Monkey-bannered 43 son of Påndu raised his bow, 
and then spoke these words to Hrslkesa — 


42. The monkey-hero Hanumån graced Arjuna’s flag with his living presence, 
in accordance with his promise to Bhima, strikiag terror in the enemy forces 
frequently by his loud roars, He is aiso counted as a cirajivin. 
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3T^?T — 

•o 

\\^\ il 

*fcf Sf q^sqq^DR^ || ^ || 
3to*rørcH^N q i^fsq ^nrnrcir: i 
srifci^ l{z%i forfod ii R$ ii 

Arjuna uv&cci — 

Senayor-ubhayor-madhye ratham sthapaya me 

(A)cyuta 

Y åvad-etån-nirik $e{a)ham yoddhukåtnån-a vasthitån 
Kair-mayå saha yoddluivyam-asmin-rana samudyame 
Yotsyamdnån-avekse{a)ham ya ete(a)tra samagatåh 
Dhårtar dstrasya durbuddher-yuddhe priya-cikirsavah 

Arjuna said — 

21-23. O Acyuta, 4 * station my war-chariot between 
the two armies, the while I look at these marshalled 
here, eager for battie. 1 shall inspect with attention all 
these with whom I have to fight at the onset of this 
battie— these who are joined here ready to fight, 
wishing to piease the wicked son of Dhftaråstra in this 
war. 


43. A na me of the Lord, meaning— (1) Hc who by his inhcrent power is 
ever-existent (in the past, present and future) (VS. 100 Com.) ; (2) He who 
is bereft of the six modifications ( — birth, subsistence, growth, transformation, 
decay and deatli) (V.S. 318 Com.)* 
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II RV II 

tfNihniqm #it ^ i 

*n4 n ** n 

Sanjaya uvdca — 

Evam-ukto Hrsikeso Guddkeéena Bh&rata 
Senayor-ubhayor-madhye sthåpayitva rathottamam 
Bhisma-Drona-pramukhatah sar ve s am ca mahiksitfim 
Uvdca Par tha pasyaildn-samavetdn-Kurun-iti 

Sanjaya said — 

24-25. O Bhårata 44 ! Thus addressed by Gudåkesa 48 , 
Hypkeéa placed thal splendid war-chariot between 
the two armies, opposite to Bhlsma, Drona, and all the 
kings, and said : “ O Pårtha 40 , behold these Kurus 47 
gathered together”. 

^ OTtasqgnfera* 11 ^ ti 
<rc*iTssf?rét i 

Tatrdpaiyat-sthitdn- Pårthah pitpn-atha pitdmahdn 
Åcdrydn-mdtuldn-bhrdtrn-putrdn-pautrdri-sakhims- 

tathd 

44. Desccndant of Bharata, son of Du$yania and Sakuntalå, who bccamc 
a Cakrvartin , universal monarch. 

45. Name of Arjuna, meaning ** consequeror of sleep and sloth ” (X-20 Com.) 

46. Son of Prtfiå (Kunti) ; from this name of Arjuna, the Lord got the name 
Pårthasårathi (the Charioteer of Pårtha). 

47. Descendants of Kuru : refers both to the På^davas (sons of Pån<ju) and 
the Dhårtaråstras (sons of Dhj-tarå^ra). 
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f 

S vaéurån-suhrdaécaiva senayor-ubhayor-api 
Tån-samiksya sa Kaunteyah sarvdn-handfim-avasthitån 
Krpayå parayd(å)vist.o visidann-idam-abravit 

26-28. Then Pårtha saw fathers (paternal uncles), 
grand-fathers, teachers, maternal uncles, brothers, 
sons, grandsons, as also companions, fathers-in-law, 
and friends as well, stationed there, in both armies. 
Perceiving all these kinsfolk 48 thus stationed, the son of 
Kunti became dispirited, overpowered as he was by 
excessive compassion, and spoke thus — 

vo 

tftefcr to irrsrfa pr ^ qftiqråi i 

^ \\ ^ n 

Arjuna uvåca 

Drstvemam svajanam Kr$na yuyutsum samupasthitam 
Sidanti mama gåtrdni mukham ca pariéusyati 
Vepathusca sarire me roma-harsaéca jåyate 


Arjuna said — 

28-29. O Kfsna 49 , on seeing these kinsfolk come 
together eager to fight, my limbs give way and my 
mouth goes dry; and a shiver passes through my body 
and my hair stands on end. 

48. The relatives mentioned herc also iflclude those at one or more remove. 

49. He whose essential nature is Sat-Cit-Ånanda. (U.S. 57 Com.). See also 
VI. 34 Com. 
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*TT ,, #F | 

*c ^ ^ % »nr: u 3 ° n 


Gdnclivam sramsate haståt-tvakcaivu paridahyate 
Na ca éaknomyavasthoitum bhramativa ca me manali 

30. The Gåndlva 50 drops down from my hånd, and 
my skin is burning all over; I am unable to stand 
steady, and my mind reels, as it were. 


^ II \\ || 

Nimittåni ca paéydmi viparitåni Keéava 

Na ca sreyo(a)nupasyåini hatvs svajanam-dhave 

31. And, O Kesava 51 , 1 see adverse omens; J do not 
also see any virtue in killing my kinsmen in battie. 


i feti * Ti^ti ^ i 
f% ^ T% *T II II 

Na kåiikse vijayam Krsna na ca >' dj vant sukhani ca 
Kim iio råjyena Govinda kim bhogair-jivitena vd 


50. A cclestial bow which was kcpt suecessivcly by liralunå, Praj apati, Indra, 
Candra and Varu^a. At ihc inslancc of Agui who was plcased with Arjuna 
(see note 30), Varuna presented it to Arjuna. 

51. A namc of the Lord, meaning : (I ) 14c who has bcautiful Jocks of hair 

on his head, (2) He to whom the Trinity - Brahmå, Vi^u and Rudra (Siva)- 
arc subjcct, (3) He who slew the ngre Kesi { V.S, 23 Com.), (4) the posscssor 
of the beains of light transferred by Hint to the sun and other luminaries ) 
(5) Hc to whom belong the Powers, Brahma, Vi$nu and Rudra, (6) He wliosc 
part-manifestations are Brahntå and Siva ( V.S . 648 Com.). 
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■ • K r«na, [ do not long for victory, nor empire, 
nor comforts. 0 Govinda, 52 what is the use of a 
kingdom to us? Or of worldly enjoyinents? Or 
evenoflife? 


i ^T%^rrf q) irfan.* §^Tfq ^ I 

rT ft SRlfq ^ || 33 n 

3TT^Tq}l fmt fTrørøcr Tf I 

føn ^rr^n \\ \v\\ 

Yesamcirt/ie k ank sit am no rdjyam bhogdh suk han i ca 
Ta ime{a)vasthit d yudclhe pråndms-tyaktvå dhanani ca 
Acåryåh-pitarah putrås-tathaiva ca pitåmahdh 
Måtulåh svasui'åh pautråh sv ål åh sambandhinas- 

t at hå 

33. These very persons, for whose sake kingdom, 
enjoyments and comforts are desired by us, stand 
here arrayed in baltle, renouncing (their) lives and 
riches — 

34. teachers, fathers, sons; a'nd in like manner, 
grand-fathcrs, maternal uncles, fathers-in-law, grand- 
sons, brothers-in-law, and also other relations by 
marriage. 

rrqrsf I 

fe 3 II 3* II 


52. Anolher namc of ihc Lord, mcaning : (1) Hc who liftctl up Ihc liaith. 
( 2 ) Lord of cows. (?) Hc who causcs Specch to reaeh Hun (K-5. 187 Com.), 
(4) He who is attained through Specch, (5) He who is imderstood through 

Vedåntic texts (K5. 539 Com.). 
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Etfin-m hantum-icchfimi ghnato(a)pi Madhusudana 
Api trailokya-råjyasya hetoh kim nu mahikfte 

35. Madhusudana 63 ! Though they should slay me, 

I do not wish to kill these (persons) cven for the 
sovereignty of the three worlds : how mueh the less 
for the sake of an earthly kingdom ! 

\\ li 

Nihalya Dh fir tar fistr firt-nah kfi pr ft ih syaj-Janfirdana 
Pfipam-evfiérayed-asm fin hatvaitfin-fitatfiyinah 

36. After slaying the sons of Dhx taras tja, what 
pleasure can be ours, O Janårdana 54 ? Sin alone will 
hold us fast, after killing these feions 58 (usurpers though 
they be). 

Wsr msm il 11 

53. Slayer of the demon named Madhu (VS. 73 Com.). 

54. (1) He who kills wicked persons, (2) or causes ihem to go lo hcll and 
the like places, (3) Slayer of Paflcajana— see note 35 ante, (4) He to vvhoni 
the faithful beg for the grant of the ends of life — prosperity and liberation 
(vide Introduction) (VS. 126 Com.; also X-18 Com.). 

55. The following six ciasses of feions are mentioned in ihc Sukra-nUi : 
(i) Incendiary, (ii) Poisoner, (iii) Man frantically using wcapon vvith intcilt to 
murder, (iv) Plunderer of wealth, (v) Dispossessor of land and (vi) Abductor 
of woman. (Agnido garadaåcaiva sastronmalto dhampuhån k sc t va-duva-hai '(écai- 
tån $a$-vidyåd~åtatåyimh) . Duryodhana and his group were guilty of all the 
six kinds of felony. 
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Tasmån-nsrhå vayam hantwn Dhårtaråstrån-sva- 

b åndhav fin 

Svajanani hi katham halva sukhinah sydtna Mådhava 

37. Therefore, it will not befit us to kill our own 
kinsmen, the sons of Dhrtarastra; for, surely, after 
killing our own kinsfolk, how can we be happy, 
O Mådhava ? 

^ n ^ n 

^ TO^rf^TT^r || ^ || 

Yadyapyete na pasyanti Jobhopahata-cetasah 
Kula-ksaya-krtam dosatn tnitra-drohe ca påtakam 
Katham na jneyam-asmåbhih påpåd-asmdn-nivartitum 
KuJa-kmya-kr tant-do sam prapaéyadbhir-Janardana 

38-39. Even if these (sons of Dhrtarastra), with their 
minds warped by avance, do not see the evil resulting 
from extinction of families 5 " and the sin in treachery 
to friends, why indeed should we — who perceive 
cleurly the evil in the extinction of families — not 
think of recoiling from this crime, O Janårdana? 


i 

m f^r n li 


56. Kuli,, family. signifles an cxpansive group of descendents of onc ■■ 
progenitor. 
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Kula-ksaye pranaéyanti kula-dharmåh sandt an åh 
Dharme naste kulam krtsnam-adharmo(d)bhibhavat- 

yuta 

40. With the extinction of the family, the ancient 
family traditions 67 die away; and vvhen the traditional 
religious observances (making for virtue) get lost, 
unrightcousness (or vice) overpowers the entire race. 


#5 ii v? ii 

Adhann dbhibhav dt-Kr$ na pradmyanti kula-striyah 
Strisu duståsu Vdt'sneya jdyate varna-samkarah 

41. When unrighteousness prevails, Krsna, the wornen 
of noble families will become corrupted; and when 
women are corrupted, confusion of castes will take 
place, O Vårsneya 6 *. 

<rafct ii vjr n 

Sariikaro narakåyaiva kulaghnd.nd.in kulasya ca 
Patanti pitaro hyesdm lupta-pindodaka-k riydh 

57. Good life is lived on eartli by following the injunclions of the Vedas and 
the Smftis (eanonieal law-codes). While prescribine the rituals of religion and 
the rules of moral conduct, the scriptures lay great stress on the observancc 
of lifta-åcåras (practiccs of the virtuous and wise) and of ktrfa-dharmas (tarmly 
traditions), instead of bringing everything under a common written code tor 
all bccausc of the divergence of viewa among the several law gwers regarding 
the details of religions and secutav conduct. (Nuiko miwir-yasya matam pmmu- 
nam mahåjam yena gatah-sa panthuh : (M.B. Vana 314 - 110 ) 

58. Descendant of Vj'?ni- 
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42. Such confusion (of castes) surely takes to hell 
the destroyers of the families as well as the families 
destroyed. Deprived 59 of the offerings of pinda and 
water" 0 , their manes fall (from their place in Pitr-ioka 61 ). 

sttsrat: n \\ 

Do$air-etaih k uhighnsnuni varna-sariik ara-k årakaih 
Utsådycmte jcM-dharmåh kula-dharmaéca iåévatah 

43. Through these misdeeds of the destroyers of 
families producing the intermingling of castes, the age- 
long caste-traditions and family virtues get ruined. 

aatstfqtsritfiirt sri?* i 

ii w ii 


Utsanna-kida-dhann&nåm tnanusyåndm Janårdana 
Narnke niyalam våso bhavaWyanuéuérwna 

44. O Janårdana, we have heard that residence in 
hell becomes inevitable for those men who have lost 
their family virtues. 

59. The offspring of promiseuous alliances are sptriiuulJy disqualified for 
the pcrfornianee of the rites for ihc manes. Bcinfi impure in origin, they may 
also ignore performing Ihc rites or be wanting in the ncedcd laith (s/ addha). 
In any case, ihc manes vvill nol recivc their due. 

(>(). Pinda nteans hall of ricc : k water ’ refers to tarpapu, libation of water. 
These constilute tJie rifual/stic o/lering to the manes. 


6 i . The world of the manes. 
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^ HH Hf <HT<T SHHfoctT | 

fs# ^rømyqdi: II V* M 

dho hata maJiat-påpain kartum vyavasits vayatn 
Yad-rdjya-sukha-lobhena hanlum s vajanam - udyatåh 

45. Ali, alas ! Great sin have we determined to 
comrnit — what, through coveting the sweets of 
royalty, we are ready to kill our kinstnen ! 

Hf* Hmg c ft y TTHw yummi i 

li u 

Y adi m&m-apratik åram-aiasi ram éastra-pånayah 
Dhdrtarastrå rane hanyus-tan-me ksema-taram hhavet 

46. Should the sons of Dhrtaristra, bearing arms, ‘ 
slay me— -unopposing and unarmed— in the war, 
that would confer greater felicity on me. 

figen mi nro #fi#t»HHPrcn in*« n 

Saiijaya uvhca — 

Evam-uktva(A)rjunah samkhye rathopastha upr,viéåt 
Visrjya saéaram c Spam s ok a -sa m vig na-mriu as a h 

Safijaya said — 

47. Having spoken thus on the held of battic, Arjuna 
sank down on the seat of (his) chariot, throwing oli 
his bow and arrows, his mind agitated by deep anguish. 
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^ srøføpri qtirorå 

# 3T^rf^T3^?xt 

!røftss*?rc: 


Tti Sn Mahabharate éata- såhasry dm samhildydm 
Vaiyåsikydm Bhtstna- Par van i Sriniad-Bhagavad- 
Gi t åstipan isatsu Brahma- vidydydm yoga-éåstre 
&•? Krsn d rjunasath våde Arjuna-visdda - 
yogo nama pra(hamo(a)dhydycih . 

f hus, ihe first chapter entitlcd ‘Yoga of the dejection 
ot Arjuna’“®, in the Upanisads known as ‘The 
Celebrated Songs of the Lord’— expo und ing the 
Knowledge of the Supreine Spirit, and the Science 
of ’t oga, in the form of a dialogue between 
Sri Krsna and Arjuna — embodied in the 
Bhlsma Parva of Sri Mahåbhårata, the 
Compendium of one hundred 
thousand verses produced 
by Vyåsa. 

62. F.vcry chapter of the Gitå is designalcd as a ‘Yogas which is best translated 
(with reference to the subject-mattcr of the Gitå) as ‘spiritual discipline’; and 
in this hook. ineiaphorically, as * the vvay ’ in many ol the suceeeding ehaptci- 
Iteiidings. (Also as “knowledge ” in chap. Vil I and “mode in Chap. X, 
XVI and XVTT.) 

Discipline comprises severe training in a particular mode of life 
in accordance with its rules; it also connotes the particular mode of 
approach and reaction towards the problems one is faced with, as 
a result of his mental training in a specific department ofknowledge. 
We accordingly speak of the discipline of mathematics. the discipline 
of physical Sciences, the discipline of metaphysics etc. Similarly, 
liere also. 
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The first chapter deals with the • dcjcction of Arjuna \ 
engendered by his great reluctance at having to engage in a battie 
in which relatives and friends would be slain; hc develops a distaste 
for the cnjoyment of worldly pleasures, such as undisputed sover- 
eignty after vanquishing relatives-turned-enemies. Such a feeling 
of distaste towards worldly pleasures (vairdgya) is a help to 
spiritual advancement; it is in faet one of the four essential requisites 
for liberation (scUlhana-catu$taya) . llencc the dejection portr&yed 
in the Chapter too is appropriately entitled as a 4 Yoga \ 

(Yoga, of course, has the different connotation of Karma- 
Yoga, when the Lord ditf'erentiates between Sdmkhya and Yoga. 
Sec IL 10. Gom). 
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DV1T1Y0(A)DHYAYAB 

(sm %*[l) 

(SÅtøKHYA YOGAH ) 

CHAPTER II 

(WAY OF KNOWLEDGE) 

OTI | 

foføpsW ii ni 

Sanjaya uv&ca — 

Tam tathå krpayåi å) vistam-aéni-purnåkulekstinam 
Vhickmtani-idam våkyam-uvåca Madhusfixlanah 

Sanjaya said — 

1. MadhusOdana addressed in these words, him 
(Arjuna) who was thus overpowered by compassion, 
whose eyes were filled with tears, and agitated, and who 
was dispirited— 

i^i frør i 

II 3 II 

gri Bhagavån uvåca — 

Kutas-två kaémalam-idam visame samupasthitam 
Anårya-jastam-asyargywn-aktf t i-karant- Arjuna 



30 


The Blessed Lord said — 

2. Wherefrom has this dejection of spirit — so un- 
becoming of noble persons, barring them from heaven, 
and inglorious — befallen you at this perilous moment, 
O Arjuna ? 

*tt w »nr: m l 

II l II 

o 

Klaibyam må sma gamah Pårtha naitat-tvayyupa- 

padyate 

Ksudram hrdaya-daurbalyam tyaktvottistha parantapa 

3. Pårtha, yield not to unmanliness; this does not 
befit you, Getting rid of (this) petty faint-hearted- 
ness, stand up, O conqueror of enemies. 

Jlfaffamfa H V || 

Arjuna uvåca — 

Katham Bhismam-aham samkhye Dronam ca 

Madhusudana 

Isubhih pratiyotsyåmi pujårhåvarisudana. 

Arjuna said — 

4. O MadhusUdana, how shall l fight with arrows 
against Bhlsma and Drona in battie — both of them 
wortby of reverence — O slåyer of enemies ? 



%jsåffa %n?M^5rfé[»«nq; n y ii 

Gumn-ahatvå hi mahdnubhåvån 
ireyo bhoktum bhaiksyam-apika loke 
H a l vd(a)r t hakam driist u gumn-ihaiva 
bhunjiyo bhogån-rudhira-pradigdhån 

5. It were indeed far better to live in this world 
even on food obtained by begging, without (rather than) 
slaying these venerable elders; for by killing (these) 
elders, I shall only be enjoying here the pleasures of 
wealth and senses — cnjoyments smeared with biood. 1 


'T 

mj sft 3%: i 

srtåwgTt il 5 H 


Na caitad-vidmah kataran-no ganyo 
y ad vd jayema yadi vd no jayeyuh 
Yåneva hatvå na jijivisåmas - 
te(a)vasthit åh pramukhe Dhårtaråstrdh 


i Thouoh to engage in a (righteous) war is tiie religions duty of a king, 
ijuna takes into account only th ? physical result of the act (slaying venctabe 
Idcrs) and charges it as sin/'uJ. (Å) 
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6. We do not exactly kriow which of tho two courses* 
is preferable for us ; nor do we know whether wc 
shall win or whether they will conquer us. Tliose 
very sons of Dhftaråstra stand facing us, slaying 
whom we would not wish to live. 



r*T I 



snfsr *rt t^t ? mn li ^ il 

K d rpanya-dosopahata-s vabh å vah 

Prcchåmi tvårn clliarnw-sammudha-cetåh 
Yacchreyah syån-niécitam bruhi tan-me 
si$yaste{a)ham éådhi ni dm tvdm prapaimam 

1. With my mental condition affected by the stain 
of self-pity, and my mind perplexed about dharma,* 
I ask you: Ascertain and tell me that which will be 
meritorious for me. I am your disciple; pray instruct 
me, who have sought refuge in you. 


2. Living upon alms, which does not iuvolve killing others, or fighting the 
enemy, which is the prescribed du ty. (Å) 

3. Arjuna’s dilemma was this : His sva-dharma (ordained duty by birth) 
was to fight the enemy, but it involved the destruction of families and the 
conscquential evils. Abstention from fighting and laking to mendicancy was 
not the (scripturally prescribed) funetion of a warri or, and hencc it was sinful. 
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=r k in^^Tni 

^ffépT^ I! ^ IL 

Na hi prapasyåmi mamdpan ady d d- 
yacchokam-uccho$anam-indriyånåm 
A våpya bh fim d vasapatnam-rddham 
i'djyam surånåm-api cddhipatyam 

8. (For) I am indced unable to visualise what (remedy) 
can remove the decp anguish which is withering up 
my senses, even if L should obtain unchallcngcd pros- 
perous empire on earth or even sovereignty over 
the gods. 

*Fmr: i 

* m mg %\\\\\ 

i 

5RM \° w 

Sanjaya uvfica — 

Evam-uktv d Hristkesam (iuddkc %ah pavaiitapah 
Na yotsya iti Govindam-uktvd lusnim babhfiva ha 
Tam-uvdca Hfhikeéah prahasann-iva Bhdrata 
Senayor-ubhayor-madhye visidantam-idam vacah 

Sanjaya said — 

9. After speaking thus to Hrslkesa 4 , Gudåkesa 

4. It will bc recailcd that Hrjikesa and Govinda ar c naincs uf one and the 
saine person, Krjna. 


3 
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(Arjuna), thc conqueror of enemies, saicl to Govinda, 

1 will not fight ” and became speechless. 

10. O Bhårata {i. c. Dhrtarastra) ! To him vvho was 
depresscd in spirits in the midst of thc two armics, 
Hrslkesa, smiling as it were, addressed these words/' 

Here, the text beginning from, “ And then, seeing the forces 
of the Påndavas'’ (1-2) and ending with, “(Arjuna) said to Govinda, 

4 1 will not fight ’ and became speechless ” (II-9) should be explaincd 
as having the purposc of diaguosing the causc which produces the 
evils of sorrow, delusion, etc., constituting the seeds of samsara , 
for sentient beings. 

As for instance, in the passage beginning from, “How shall 
I fight against Bhl§ma and Drona in battie ” (1 1-4), Arjuna 
exhibited (the marks of) his sorrow and delusion, caused by the 
feelings of affection and separation born of the false notion, “ I 
belong to them ; and they bcloug to me” — in respect of empire, 
elders, sons, friends, well-wishers, kinsmen, relations by inarriage 
and relations on the maternal side. 

Although he had of himself entcrcd on the war as the duty 
of a warrior of the K§atriya-cast, it was surely when his discrimi- 
native faculty was overpowered by sorrow and delusion that he 
abstained from fighting and wished to adopt a life of mendicancy 
and thc like r prcscribed as the duty of tliosc of a difierent cast. 

In like manner, it is natural for all beings whosc mind is ovcr- 
comc by the evils of sorrow, delusion, etc., to abandon thcir pre- 
scribed duties and take to those which are prohibited. Even 
when occupied in their own duty, their bchaviour in speech, 
thought, deed, etc., is motivated only by the desire for fruits and 
is propelled by egotism 5 6 . 


5. The Qftz-teaching of the Lord commenccs only with this. Sri Sankara’s 
Commentary also commences here. 

6. The ‘ I ’ concept (sense of personality) which conccives the Self as heing 
the agent and enjoyer. (Å) 
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This being thc case, by reason of the (consequent) accession 
of merit and demerit, sanisåra } characteriscd by the acquisition of 
dcsirablc and undersirable births as well as the concomitant ex- 
perience of plcasure and pain bccomes never-cnding. Sorrow and 
delusion are thus seen lo be the seed of sciifisåra . 

And their ccssation cannot be encompassed except through 
Self-Knowledge preceded by complete rcnunciation of all work. 
Therefore, with a view to imparting it (Self-Knowledge) for the 
benefit of all mankind,, the blessed Lord, Våsudeva 7 , using Arjuna 
as the instrumental cause for instruction, began His teaching with 
the words, “ Thosc who should not be mourned for ” (II-ll). 

On tilis subject, some (opponents) say— Beatilude canuot at all 
be obtained by mere devotion to (i.e., steadfast practice of) Self- 
Knowledgc preceded by complete renunciation of all work. How 
then? The allainment of Beatitudc is through knowledge asso- 
ciatcd with works, such as the Agnihotm 8 prescribed in Sruti 
and Smf‘ti\ as is the settlcd import of the entire teaching of the 
GUå gospel. As supporting this view, they citc the texts — “ But 
if you refuse to engage in this righteous warfare...” (11-33), “ Your 
right is to work alone’’ (1 1-47), “Do you, therefore, surely, perform 
1 action” (IV-15), ctc. The misgiving that Vedic ritual is productive 
Of sin, because it is associated with killing and thc like 10 , should 
not be entertained. Why? Bccausc, holding that war is the busi* 
ness and the inherent duty of the K§atriya and cannot there- 
fore be unrighteous, even though it involves cruelty to elders, 


7. A „arne of thc Lord. meaning : (I) The rcsplendent One who resides in 
a||, on Whom all resi. and Who covers all by Mftya ; (2) Son of Vasudeva 
(U.S. 332, 695 and 709 Com.). 

8. The “works” signify the scripluraily ordaiued acts. Agnihotru, flre- 
iaciifiec i 5 a Vedic rite ordained mainly for thc Brahtna„a. So .s r.ghteous 


warfarc for the Ksatriya. 

9. Én,ti is the revealcd Vcdic law ; Smrti is the traditional human law based 


on the Vedic. 

10. Such as the cating of ucc/iifja (leavings of food partaken by anothcr)(A). 
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brotliers, sons and others and is extremely pitiless, the Lord declares, 
concerning abstention trom its performancc : “ then by forfeitina 
your own Dharma and farne, you will be incurring 
and He thereby decisively asserts even at the beginning that there 
is no question of unrighteousness in the acts involving cruelty to 
animals etc. which are enjoined by Sruti as life-long duties. 


That (what the opponents say) is wrong— for, Jnuria-nifjliå 
(devotion to the Path of Knowledge) and Karma-nifthå (devotion to 
the Path of Action) which rest on two (diffcrent) bases have been 
differently spoken of (by the Lord). The exposition of the supremc 
Truth regarding the true nature of the Self, made by the Lord in the 
verses from “Those who should not bemourned for” (II-ll),upto 
“ Having regard to your own Dharma, also ” (il-31), is known as 
(the Jnåm-orientcå) Såmkhya . The conviction aboutthat truth— 
that because the Self is devoid of the six 11 modifications such as 
birth etc., It is nodoer, — arising from the investigation of the purport 
of that section is Såmkhya-buddhi ; and those wisemen to whom 
it appertains are Såmkhyas. Before the origination of such 
conviction is (the Karma-oriented) Yoga, the performance' of 
actions as a means of attaining Beatitude, depending on the notion 
that the self is distinet from the body and is doer and enjoyer and 
sustained by a sense of discrimination between the righteous and 
the unrighteous (virtue and sin). Comprehcnsion of this stand- 
point is Yoga-buddhi ; and the performers of action to whom it 
appertains are Yogins. 

And so, two separate viewpoints are particulariscd by the 
Lord by the words, “ This which has been declared unto you is 
wisdom in regard to Såmkhya ■ Hcarkcn now lo the wisdom of 
Yoga " (11-39). And of the two, He distinetively declares in the 
verse, “ In the beginning (of creation), by Me, the embodiment of 
Veda” (111-3), that the devotion to Jnrna Yoga 12 resting on 
Såmkhya buddhi (wisdom ot Self-realisation) is for Sartikhyas, and 
in like manner He distinetiveiy speaks of the devotion to Karma- 
Yoga resting on Yoga-buddhi (wisdom of Yoga) in the words, 


11. See note 43, Chap. 1. 

12, Here ‘ Yoga ' is used in the general sense of ‘ spiritual discipliue , and not 
tn the Grtå- sense of ‘ Karma-yoga ’ as dislinguished from Såvnkhya. 
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mr^ j ^° 8a ( hC Path ° f Action) for the Yo S ins (i.e. the active)” 
1II-3). In this manner, the two distinctive paths, one resting on 

the wisdom of Self-realisation and the other on the wisdom of 
(the action-oriented) Yoga, have been spoken of by the Lord 
Himself, sceing that Jnåna and Karma-(the former) depending 
on the conccpts of non-agcncy and one-ness (of the Sclf), and 
(the latter) on those of doership and manifoldness (of selves)— 
cannot be related to one and the same person at the same instant. 


The very same distinetion mentioned here has also been made 
clear in the Satapatha Brahman a. Having laid down the 
renuneiation 0 f all work by the text, “ Desiring this world (the 
selt) alone, the Bråhmanas having non-attachment to the worldly 
hfe become reclnses” (Ær.lV.iv-22), it says in the sequel, “ What 
shall we achieve through children, we who have attained this 
world, this Self?'’ (Br. IV.iv-22). In the same Bråhmana, it is 
Stated that before taking a wife and after completing the enquiry 
into Dharma (Vedic injunetion) the worldly-minded man ‘desired’ 
to secure the means of attaining the three worlds, namely son and 


the two-fold wealth, human and divine--the human wealth consist- 
ing of karma (work), being the means for attaining the world of 
Pitf-s (the manes), and the divine wealth being Vidyå (meditation, up - 
asanå), constituting the means for attaining the world of the gods 13 . 
Thus, it has been pointed out by Sruti that all works, Vedic and 
other, pertain only to the un-enlightened man who has desires. In the 
words, “Renouncing them 14 , they lead a life of mendicancy” (Br. IV. 
iv-22), renuneiation has been prescribed for him who is devoid 
of desire and vvishes only for the world of the Self. This separate 
mention would be improper if the simultaneous combination of 
Vedic rites and Wisdom (of the Self) had been intended by the 
Lord. 

Nor will Arjuna’s question beginning, “ If it be considered by 
Thec that Knowledge is superior to Action (III-l) become proper. 
For how can Arjuna, by this question, falsely attribute to the 
Lord the doctrine of the impossibility of Knowledge and Act.on 

1 3. This ' ilivine wealth ' cnabling 

of the inferior order as contra-distin-.uished T _in ti • P alo nc is eteinal 
VUlyå cnabling the attamment ot the Sclf-Tuiiu, 

liberation 


14 . 


The three desires, for progeny. wealth and the worlds of pUr, gods etc. 
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being practised by one and thc same person (at the same time), 
which had not been previously taught (according to thc opponent) 
by the Lord, as also the tenet of the superiority of Knowledge 
to works, which he had not heard of? 

Moreover, if the combination of Knowledge and Action had 
been mentioned for all persons, it must surely have been prescribed 
for Arjuna also ; and, when the advice related to both thc disci- 
plines, how can thc query about only one of the two- — namely, “Do 
Thon tell me decisively that one which is the better of these two ** 
(V-l) — arise? Surely, when, for a person desiring cure for bilioiis- 
ness, taking a medicine which is a mixture of both sweet and cooliug 
ingredients has been prescribed by the physician, there cannoi 
arisc the question, “Picase say which one of the two (ingredients) 
will bring about thc cure of biliousness.” 

Again, if Arjuna’s question (111-1, 2) be deemed to arise from 
his fa il ure to understand the clear meuning of the words spoLen 
by the Lord, even then a reply appropriate to thc enquiry, should 
have been given by the Lord, “The combination or Knowledge 
and Action was taught by Mc ; why are you thus deluded ? " 
On the contrary, it would not be reasonable to give a reply nu: 
appropriate to, tind altogether beside thc subjeet of enquiry. 
namely : “ Two paths of devotion (steadfast practice) were taught 
by Me in the beginning (of creation)” (II1-3). 

Nor, also, would the disjunetive mention (of thc two paths of 
the two classes of persons) and other connccled statements 16 he 
appropriate, if a combination of Knowledge with only such actioi; 
as is prescribed by Smrti were intended. Moreover, the taum 
(of Arjuna to the Lord) “ Why then, dost Thou engage me in this 1 
terrible action?” (IIl-l) would be improper, knowing as he did 
that the act of fighting was the proper duty assigned by Snift 
to thc K§atriya. 

Thercfore, none can demonstrate that combination of Self- 
Knowlcdge, even to the slightest extent, with action prescribed by 

15, About thc superiority of knowledge (IIl-l) ; the query in thc first ver.:: 
of Chap. V ; iind ihc Lord’s reply. (Å). 


Éruti or by Smyti is taught in the Gltå~Sås(ra (The Scripture of the 
Gltå) 1 *. 

Then, Ihere is the case of the person, who (initially) having 
engaged himselt in action through ignorance or from motives of 
desire etc,, (subsequently) has his mind purified by the performance 
of sacrificial rites, gifts, religions austerity etc., 17 and in whom arises 
the knowledge concerning the supremeTruth— ” all this is One only, 
the Brahman, the non-agent ” — and who (thereafter), though he 
ceased to be attracted to action or the result of action, is seen to 
perform action as assiduously as he did previously, (merely) for the 
guidancc of the world ; — that seeming activity of his is not the kind 
of activity with vvhich combination of Knowledge is intended (by 
the opponent). Just as the performance of duties of the K§atriya by 
the Lord, Vasudeva (Himself) cannot bc viewed as action to be 
combined with (His) knowledge as a means for attaining the end 
of human life (mokfd), so also (is the semblancc of activity) of the 
man of Self-Knowledge — absence of desire forfruitand of egotism 
being common in both cases. The knower of Truth does not 
think I act”, nor does he seek for the fruit (of action). 

It is like the example of a person who, (initially) desiring 
objects such as heaven, and having consecrated the sacred lire as a 
preparation for the performance of Agmhotra and the like which 
are the means of attaining the desired end, enters upon the 
Agmhotra rite (or the like) as kåniyci-karma (action motivated by 
interestedness in the result) and when the rite is half-done loses 
the desire for the result but nevertheless continues with the per- 
formance of the Agnihotra (or the like) : (in his case) the Agmhotra 
(or the like) can no longer be consideted as kåmya (interested rite). 

Accordingly, the Lord points out in various places : “ though 
acting, he is not tainted” (V- 7) ; “ (The Sclf) neither acts, nor is 

tainted ” (XITI-31). 

l(i. Sce also inlroduction to Chap. III. 

17. Vide XVII1.5. The performance of sacrificial rites, E'f> s - religions 
austerity etc. belong to the path of Action. 
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And, as for the statements : “ (Do you, therefore, perform 
action) as did the ancients in olden times” (IV-15), and “ Verily 
through (with) action alone did Janaka and othcrs aim at (abide in) 
perfection ” (III-20)-they should be distinguished in two ways and 
carefully understood. 

(Question — ) How is that ? 

(Reply — ) In case Janaka and the others knew the Truth 
(about the Self) already und nevcrthelcss engaged themselves 
in activity, they did so for the guidance of the worid, having attained 
perfection with the knowlcdge that, "Gunas (as sense-organs) 
merely act on Gunas (as objects of the senses) ” (111-28). The 
meaning is that though the stage of renunciation of works had 
been rcached they attained perfection, carrying out lasks (doing 
action) at the same time 18 — that is, without abandoning action or 
works formally. 

And in case they vvere not knowers of Truth, the passages 
should be interpreted as follows : By means of action dedicated 
to the Lord, Janaka and the othcrs attained scnhsiddhi (perfection), 
meaning, either purity of heart or indications of the davvn of Know- 
ledge. The Lord (also) speaks to the same efiect in the passage, 
“ Yogins perform action for the purifieation of the self (heart) M 
(V-ll). Having also stated, ” Worshipping Him with his own 
duty, a man attains perfection” (XVIli-46), He again prescribes 
for such ''perfeeted’ man the path of Knowledge in the words 
“ How he who has reached such perfection attains to Brahman” 
(XV 1 11-50 et seq), 

Hence the conclusivc purport of the Gifå Teaching is that 
salvation is attained by Knowledge of Truth alone, and not in 
conjunction with works. That this is the purport, we shall point 
out here and there in the various sections, according to the context. 

Seeing no means of deliverance other than Self-Knowlcdgc 
for Arjuna who was thus labouring under misconception 19 and 
was perplexed in mind about Dharma and immersed in the mighty 
ocean of sorrow, the Lord Våsudeva, wishing to rescue him there- 
from, spoke as follows, introducing him to Self-Knowledge. 

18. i.e., they maintained the semblance of an active life. (Å) 

19. Mitfiyå-jfiånavaiah ahathfcåra-mamakåravatai—onc who associates the 
ideas of * 1 ’-ness ’ and * mine-ness ’ with the Self. (Å) 


»rf^t: u \ \ 11 

$ri Bhagavån-uvåca — 

A éocydii-an vaiocastvam prajn å- vådårii&ca hhasase 
Gatdsun-agatdsfimsca ndnuéocanti panditsh 


The Blcssed Lord said- - 

11. You have been mourning for those who should 
not be mourned for. Yet you mouth the arguments 
of wisdom. 20 The (truly) wise grieve neither for the 
dead nor for the li ving. 


For (hose : Bhl§ma, Drona and others, who should not be 
mourned for : since they are persons of pure conduct and, in thcir 
real nature, eternal, you have been mourning, saying “ They vviil die 
on account of me ; wliat shail 1 do with sweets of royalty, without 
them? ” Yet you mouth the arguments of wisdom , i.e. the declara- 
tions of wise men. The intendcd meaning is : “ you are displaying 
inconsistency in your self — showing both foolishness and wisdom — 
like a madcap. The (truly) wise , the knowers of the Self — they, who 
have Panda, comprehension about the Self, in accordance with 
the Sruti " Having acquired wisdom, a Bråhmana should etc.”, 
(Bf- III. v. 1)” — , grieve neither for the dead nor for the living. But 
you have been mourning for those who arc really eternal and 
should not be mourned for; and thus you are a fool. 

(Question — ) Wherefore should they not be mourned for? 

(Rcply— ) Because they are eternal. 

(Question — ) How ? 


20. Vide I - 3J to 44. 
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(Repiy-) 

* ^ ^ sft srcTfspn: i 

^ ^ ?r ¥rf^«TW ffi ^W*RT: II ^ || 

Na tvevåham jålu nåsam na tvam neme junådhipåh 
Na cctiva na hhavisyåmah sar ve vayam-atak par am 

12. T liere was never a time when I did not exist, 
nor you, nor these kings. Nor will there ever be a 
time when w e all shall cease to exist in the future. 

There was never a time when J did not exist — (it is not that 
I did not exist at any time ;) but 1 always did exist; that is, through 
all the past births and deaths of the body, I have been eternally 
existent, like space existing in pots. in the same way, nor werc you 
also non-existent, but you did exist. So also, nor werc these kings 
nou-existent, but they did exist. Similarly, nor is it that there will 
ever be a time when we all shall cease to exist ; but we shall surely 
continue to exist, all of us, in the future , i.e. after the death of the 
present bodies, also. The meaning is that as the Self we are eternal 
in all the three periods of time (past, present and future). 

The use of the plural ‘ wc ’ is in conformity with the difference 
of bodies ; and does not imply difference in the Self (i.e. does not 
imply existence of more than one Self). 

(Question — ) Now, in what manner, indeed, is the Self eternal? 

(Reply— ) The Lord gives an example : 

sut i 

n n 

Deliino(a)smin-yathå dehe kaumåram yauvanam jara 

Tathå dehåntara-pråptir-dh%ras-tatra na muhyati 

1 3. Just as childhood, youth, and old age, in this body, 
are (stages of experience) to the embodied soul, so also 
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is the attainment of another body (after death). The 
wise man is not pcrplexed thereat. 

To the embodied soul i.e. the posscssor of the body, in this, the * 
present, body , just as i.e. in the same manner as ate childhood , 
boyhood, youth, the rniddle stage of being a youngman, and old age, 
the stage of decay due to the loss of youthful vigour,— all these 
three stages being mutually different; on the disappearance of the 
first of these stages, there is no destruction of the soul ; nor at 
the rise of the second stage is there a new creation of the soul. 
What then? Only the attainment of the second and the third stages 
by the changcless, single, soul is seen ; so also is the attainment oj 
another body , different from the (present) body, for the same un- 
changing soul. The wise man , lic who has the strength of spiritual 
knowledge, is nol perplexed , does not fali into error, thereat, such 
being the truth. 

Apprchending that Arjunn might question as follows : 
Although there is no room for any delusion as to the destruction 
of the soul for hint who understands that the soul is eternal, we 
nevcrtheless find in everyday life confusion of understanding 
that the soul is subject to cold, heat, pleasure and pain and also 
grief on separation from pleasure and association with pain— 

The Lord said — 

MåH'd-sparéåstu Kaunteyct éilosnci-sukha-duhkhadåh 

Ågcimåpdyino(a )nityås-iåms-tilik sasva Bh å ra 1 a 

14. O son of Kunti, only the contacts of the senses 
(with their objects) produce (the sensations of) cold 
and heat, pleasure and pain. They have a beginning 
and an end. They are impermanent (in their nature). 
O Bhårata, bear them patiently. 
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The sense. v are the ear and the ot her organs , 21 by which sound 
and the other sensations are perceived. Their contacts , i.e. intinaate 
union with sound and the rest, produce (the sensations of) cold and 
heat , pleasure and pain. Or, contacts mean sense-objects such as 
sound, which are contacted (by the senses). The senses and the 
contacts produce the sensations of cold etc. Cold is sometimes 
pleasurable and sometimes painful. So also, heat is not constant in 
nature. And, bccause ‘pleasure and pain’ do not deviate from their 
constant nature, therefore they are mentioned separately from 
cold and heat . 22 Because they, the sense-contacts, havea 
beginning and an end by nature, they are mipermanent. Therefore, 
hear them patiently , endure heat and cold and the like, i.e. do not 
give y oursel f up to joy or sorrow on their account. 

(Question ) What happens to him who endures heat and 
cold and the like ? 

(Reply— ) Listen ! 

sf % *T | 

SW 11 || 

Yam hi na vyathayantyele purusam purusarsabha 
Sama-duhkha-sukham dhiram so(a)mrtatvåya kalpate 

15. 'The vvlsc man who remains the same in pain and 
pleasure, whom these cannot disturb, he alone is able, 
O great among men, to attain immortality. 

The wise man, the man of spiritual knowledge, wlio remains the 
same in pain and pleasure, i.e. who tloes not exult in pleasure or 
leel dejected in pain, whom these, the aforesaid experiences of 

21. The ear, eye, skin, tongue and nose are respectivcly the organs of hearing, 
sight, touch, taste and smeil — see XV-9. 

22. iiie external objects first produce subjectivc sensations snch as cold and 

heat, felt as agrecablc or disagreeable. These subjective feelings are the im- 
mediate antecedenls of pleasure and pain. (Å) 
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cold, heat and the rest, cannot dist Mb — because of his coustant 
perception of the eternal Self ; hc , that person ever devoted to 
thc constant perception of the eternal Self and bearing patiently 
the pairs ol opposites, 2 * (done is able to attain, becomes qualified 
for, immortality , mok§a . 24 

For the toli o wing reason also, it is right to end ure pat i en tly 
cold and heat etc., abandoning grief and delusion. For 

fovft sri^rt TOraft i 

N asato vi dya te bhåvo nåbbdvo vidvate sat uh 
Ubhayor-api drsto(a)n tas- 1 vanayos-iatt va-dai\< i bh ih 


16 . Of thc iinreal, therc is no existencc. Of thc real, 
there is no non-existencc. The conclusion about these 
two has been perceived by the seers of Reality. 

Of the unreal , such as cold and heat, together wilh their causes, 
there is no existence , no being. Cold, and heat etc. together with 
their causes, though perceived by the senses, are not truly existent 
(“ vastusat ”). They are only modifications; and every modification 
is transitory. For exampie, a form such as a pot, though scen 
by the eye, is not real, because it is not perceived apart from the 
clay. So also, all modification is unreal, because it is not perceived 
apart from its cause. Also, because beforc its origination and 
after its destruction it is not perceived, an effeet such as a pot is 
unreal. And the cause, such as the clay, is also unreal, because 
it is not perceived apart from its own cause. 


Objection It being thus unreal, the conclusion is that every- 
thing is non-existent (unreal ). 26 


23. Such as heal and cold. 

•>4 Hndurance by itself may not lead to moksu, but alottg wilb discri ram at ion 
and indifference to worldly objects and plcasurcs (viveka and vauagyi i), 
becomes an efi'ective means to Right Knowledge, wluch leads to mokfii. (Å) 


25. The objector evidently thinks that there can be nothing which is nother 
a cause nor an efTect. (Å) 
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Reply — That is not corrcct. Because, at all times, we are 
conscious of two perceptions (buddhi)- — the perception of the real 
(sat) and the perception of the unreal (asat). That in regard to 
wliich the perception does not change is real; and that in regard 
to which the perception changes is unreal. Thus the distinetion 
of the real and unreal depends on the consciousness (buddhi). 
In all experiences, two perceptions are experienced by all persons 
in regard to the same substratum, e.g. ‘ a pot-existent \ ‘ a cloth- 
existent’, ‘an elephant-existent not as in the perception of 
‘ a blue lotus ’ 26 and so on, cverywhere. Of the two perceptions, 
that of the pot etc., is transitory, as shown previously, but not the 
perception of existence (is-ness). Therefore, what forms the object 
of 4 pot ’-consciousness and the iikc is unreal, being transitory, 
bul what corresponds to the consciousness of 4 is-ness * is not, 
it being unchanging, 

Objection — When the pot disappears and the consciousness 
of the pot goes away, the perception of ‘is-ness’ also goes away. 

Reply — No. For, the consciousness of 4 is-ness ’ is seen in 
regard to eloth etc. That consciousness of 4 is-ness ’ really has 
reference to the attribute (vise$ana). 

Objection — Like the consciousness of 4 is-ness the conscious- 
ness of 4 pot ’ is also seen with reference to another pot. 

Reply— There is no similarity ; for, it (the perception of the 
pot) is not seen with regard to eloth etc. 

Objection— Even the perception of ‘ is-ness ' is not seen in the 
case of the pot which has disappeared. 

R e ply^.lt is not so (i.e. your example is not parallel) ; for, 
there is no substantive (vise$ya i.e. the pot) present. The perception 


26. Tn regard to ‘blue lotus \ two difTerent things— ‘ blue \ the attribute 
( clhurma , gm?a) and ‘ lotus \ the substantive (i dharmi , £Wu/)-arc presented to 
the consciousness. In regard tu 1 pot-existent etc., only one thing is pre 
sented to the consciousness as in the case ol illusion, c. g. a nuragc. 
(Å adapted). 
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I of * is-neSvS ’ conccrns the attributive; and, any attributive being 
[ inapplicable in the absence of the substantivc, (when the put has 
disappeared) in respect of what can the perception of ‘ is-ness ’ 
arise? This is not to say that in the absence of a (real) external 
i object, the perception of ‘ is-ness ’ cannot arisc . 27 

Objection — If the substantivc such as a pot be non-existent, 
the two-fold perception with reference to the same substratum 
is illogical . 38 

Reply — Not so ; for the two-fold perception with reference to 
the same substratum is seen to occur even when one of the objects of 
perception is non-existent; as, for instance, in the case uf a miragc 
(the consciousncss) 6 this is water 1 ariscs. 

The conclusion is that there is no existencc for the unreal — 
such as the body, the pairs of opposites (such as heat and cold) 
and their causes. 

So also, of ihe real , the Self, there is no non-existence, because 
— as already stated — it is, at all times, not transitory. Thus, the 
conclusion about these hvo , the Self and the non-Self. the Real 
and the unreal, — namely, that the Real is always existent and that 
the unreal is always non-existent has been perccived by the seers 
of Reulity, thosc who arc habituated to perceive the "Tat-tva”, 
the real nature of That (“ Tat”), a name of Brahman, the All. 

The import of the passage is : You also had betler follow the 
view of the seers of Truth and, abandoning sorrow and delusion, 
bear patiently the pairs of opposites such as cold and heat — some 
of which are constunt and others inconstant (in causing pain and 
pleasure)— , deciding in your mind that all these phenomena are 
mudilications (vikara), in truth non-existent. and are mere false 
appearances like the water of the mirage. 

Then, what is that which is U uly real (Sat) and ever existent? 
This is being stated : 

27. When wc say ‘ here is no pot \ 4 is-ness * is pcrceived with reference to the 
place where the pot is said to be abscnl. (Å) 

28. The objection means this : fn our cxperiencc, wc see thal the substantivc 
and the attributive are equally real. Hence, hero, the pot must be as lea as 
" is-ness (Å) 
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3rf¥TT% g rrfgfø cT<T^ | 

^ il ^ u 

Avinåéi tu tad-viddhi yena sarvam-idam tatam 
V inåsam-avyayasyåsya na kaicit-kartum-arhati 

17. Know for certain That, by which all this is 
pervaded, to be indestructible. None has the power 
to destroy (ruin) this Immutable. 

Know for certain— by way of contrast to thc unreal— That to be 
indestructible, whose nature is to bc incapable of being destroycd, — 
that Brahman whose name is “ Sat ” (Existcncc)— by which all this 
universe, together with “ åkåéa ” (space) is pervaded— just as pots 
etc. by space. This Immutable, that which does not change, 
i.e. undergo increase or diniinution : Brahman, whose name 
is “ Sat ”, does not — unlike the body etc. — change from its own 
nature, because It is without parts. Nor does It change by (being 
deprived of) any possessions, because nothing belongs to It, and It 
does not get affected in the manner Devadatta sutters loss by depri- 
vation of his wealth. Therefore, this Immutable Brahman, none 
has the power to destroy (ruin) 29 . Nobody, not even I svara (the 
Supreme Lord) is capable of destroying (ruining) the Self. For, 
the Self is really Brahman itself, and no one can take action against 
his own Self. 

Now, what is the unreal (asat), whose existence is not constant? 

The reply is : 

fmmsw inw n ^ 11 

o 

29. Vimsa (destruelion, ruin) is of two kinds partial (såvase&x) and complctc 
{nir-avase?a). The Commentary takes into account both these aspects. None 
can cncompass the total destruction of the Immutuable, because It is without 
parts ; nor can It be mined in. the sensc Devadatta is ruined by depriving him 
of his wealth. (Å). Devadatta stands for Evcryman. 
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Antavanta ime dehii nityasyoktdh $aririnah 
AnåÉb:o{a)promeyasya tasmåd-yudhyasva Bhårata 

18 . These bodies of the embodied Self ,# the Eternal, 
' the Indestructible, tlie Incomprehensible — are said 
to have an end. Fight therefore, O descendant of 
I Bharata. 

These bodies of the embodied Self are said by men of true know* 
iedge to have an end : i.e. they are seen to undergo dcstructiou. 
When the uninterrupted perception of reality in an object such as 
(water in) the mirage terminates as a result of investigation by 
means of proper testimony., then that is the end of that objcct. 
Similariy, these bodies have cn end ; also just as a body seen in a 
dream or conjured up by magic. 

‘£ ternal' and ‘ Indestructible ’ arc not superfluous repetitions ; 
for, in coinmon life two kinds of eternality and destruction are 
seen. When the body, on being reduced to ashes, becomes invisible, 
it is said to have suffered destruction. The body, though visible 
on being transformed to another shape by sickncss etc., is also said 
to have been lost. ‘.Eternal’ and ‘Indestructible’ therefore denote 
that the Self has no conncction with eitherkind of destruction (loss), 
Othcrwisc, the changelessness of the Self might be deemed to be 
like that of earth and other elements 31 ; and it is to deny such an 
idea that both the terms ‘Eternal’ and ‘Indestructible’ have been 
used (by the Lord). 

The Incomprehensible, that which cannot be known or 
determined by the recognised means of proof such as “pratyaksa” 
(perception by the senses). 

Objection- Is not the Self determined by Revelation, and by 
perception etc. prior to that (Revelation)? 

Peply -The objection is not tenable ; for the Self is self- 
detennined. Only when the knower (“pramatr”) himself is present, 

30. Thus, the Lord avserts that there is only Self in all bodies. 

31 . parinåmi-nityatvam. (A), i.e. undying but always undergomg transfor- 
mation. 

P 4 


can there be search for proofs on the part of any (would-be) knower 

nobodvT.r 1 T !T n8 aWaiC ° f hin,Self ’ 11 am sucli-and^uch«, 
nobody proceeds to determme (other) objects of knowledge. And, 

to be sure, the Self is unknown to nobody. And Scripture which 

is the final authority (“antyam-pramånam”) derives its authori- 

tativeness regarding the Self by (simply) serving to eliminate the 

superimpo$ition (on the Self) of attributes not pertaining to It, 

and not as making known what is altogether unknown. The Sruti 

also says : “That which is direetly present, not remote, Brahman, 

which is the Self, within all” (Bf. III. iv. 1). 

Because the Self is thus etemal and immutable, therefore, 
do you fight, do not stop from fighting. 


Here, it is commanded (i.e. prescribed as rule) that fighting 
must be done. He (Arjuna) had entered the fight already, but has 
kept quict, impeded by grief and delusion. Only the removal of 
the impediment to what had to be carried out is done by the Lord. 
Therefore the word ‘fight' is a mere reference to what is already 
known (“anu våda”) and is no (new) commandment (“vidhi”) 32 


The Gitå-Sastra. is for the removal of the cause of scLmsård 
such as grief and delusion, and not for prompting (one) to action. 
To corroborate this view,the Lord quotes two Vedic verses (Ka II. 18 
&19). (and drives home the truth), “What you think : In the battie, 
Bhi§ma and others will be killed by me ; I myself shall be slaying 
them — this idea of yours is a false one”. How? 


q ^ %s%\i rå* ^ i 

rå* * \\\%\\ 

Ya enam vetti hant dram yaécainam manyate hatam 
Ubhau tau na vijdnito ndyarn hanti na hanyate 


32. In Mimåmsfi, (which is one of the six chief darianas or systems of philosophy, 
and which deals with the corrcct interpretation of the ritual of the Vedas and 
resolves the doubtful points in regard to Vedic texts), am, våda means a portton 
of the Bråhma n as which comments on, illustratcs, or cxplatns a Vidhi or 
direction previously laid down and which does not itself lay down any directions. 


19. He who takes the Self to be the slayer, and he 
who takes it to be the slain, neither of these knows. 
Tt does not slay, nor is it slain. 

He who takes , understands, the Self, the embodied soul which 
is the subject under discussion, to be the slayer , the agent in the act 
of killing, and he, i.e. another, who takes it to be the slain , thinks 
‘I am slain’, when the body is kilied ; i.e. as the object of the 
act of killing, neither of these knows , i.e. has (not) understoed the 
Self which is the object of the consciousness of ‘I’, through want of 
discrimination. The meaning is that those two, who think of the 
Self, ‘I am the slayer’ and ‘I am slain’, when the body is slain, arc 
ignorant of the true nature of the Self. Bccausc It is iramutable, 
It, the Self, does not slay, become the agent of the act of killing 
nor is It slain, become the object (of that act). 

How is the Self immutable? This, the second mantra (vedic 
verse) answers : 

fasRn «n «T | 

Star 

* srfft il il 

Na jåyate mriyate. vå kadåein — 
ndyam bliutvå bhavitå vd na bhayah 
Ajo nityah sdévato{a)yam purdno 
na hanyate hanyamdne sarire 

20. This (Self) is never born ; and never does it dio 
(nor does it ever die) It is not that, having been, It 
again ceases to be. It is unborn, eternal, changelcss 
and primeval. It is not kilied when the body is kilied. 

This ( Self) is never born : i.e. the change of State defined a* 
birth does not occur in regard to the Self; and never does It die- (or 
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‘nor’ (“va”) is used in the sense of ‘and’ (“ca”) : the final trans- 
formation defined as death is hcreby denied. ‘Ever’ (“kadacit”) 
has to be associated with the denial of all changes, in this manner : 
It is never born; It never dies, and so on. It is not that, having been 
i.e. having conie into being, Itagainceasestobe, attainsnon-existence; 
therefore It does not die. In worldly usage the person who, having 
once existed, later ceases to exist, is said to die. It, the Self, does 
not either, l'ke the body, come into being, having been previously 
non-existent ; therefore It is never bom. As a matter of faet, that 
which was non-existent and then comes into existence is said to be 
born ; but the Self is not so ; hence It is not born ; It is unborn. 
And, because It does not die, It is eternal. 

Even, though, by the denial of the first and the final (of the six) 
modifications** (viz., birth and death) all modifications stand 
negated, nevertheless, with the intention of dircctly denying the 
intermediate changes by appropriatc words of its own, the Sruti 
proceeds to nsgate all such unstated modifications, such as passage 
through youth, by the words ‘changeless’, etc. Changeless, always 
being constant: by this, the modification defined as dccay 

(“apak§aya”) is negated. It does not diminish in form, because 
it has no parts; and, being devoid of all properties does not 
diminish by loss of any property (quality). 

By “puråna”, primeval, ever-Itsclf, the change defined as 
growth, which is the opposite of decay, is also negated. That which 
inereases by the addition of some part is said to grow and to have 
become new. It, the Self, was new (fresh) in the past also (as at 
pressnt), being devoid of parts, (“purå api nava eva”) and is there- 
fore “puranå” (ever the same) ; that is, It does not grow. 

So also. Tt is not killed, does not get transformed, even when 
the body ii killed, i.e. gets changed. To avoid ‘(the defeet of) repe- 
tition, ‘killing’ (destroying) is to be taken herc as meaning trans- 
formation : the Self does not change (from its natural form) 

The six changes of statc* 4 , to which all wordly objects are 
subject, are negated with regard to the Self, in this mantra. The 

33. Vide footnote 43, Ch. I. See also footnote 34 tnfra. 

34. Birth (origin), subsistcncc, (coming into the category of the existent) , 
growth (through addition of particles or elements), transformation, dccline 
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meaning of the sentencc is that the Self is devoid of change of all 
kinds. Thus, this mantra furnishes the ratson d‘etre of the previous 
mantra which States ‘Neither of these knows*. 

Having declared that the Self does not became the agent or the 
Object of the act of killing, in the mantra, “He who takes the Self to 
be the slayer’ (11-19) and having mentioned the reason for the 
changelessness in the (next) verse “This (Self) is never born”, the 
Lord concludes the declared meaning thus 

wi h ^ n n 

Vedåvinåéinatn nityam ya enam-ajam-avyayam 
Katham sapurusah Partha kam ghatayati hanti kam 

21. The man who knows this to be indestructible, 
eternal, without birth, and immutable, how can he, 
O son of Pjrthå, cause anyone to slayor (himself) 
slay anyone. 

The man who knows This , the Self a$ described in the previous 
mantra, to be indestructible , i.e. devoid of the final modification 
(known as death), eternal , devoid of change, without birth , and 
immutable , i.e. devoid of decay, how can he, that wiss man, (himself) 
slay anyone, i.e. do the act of killing, or cause any one to slay, i.e, 
instigate somebody to be a slayer 34 . By no means does he slay 
anybody or cause another to slay. Both the words (‘how’ and ‘whom’ 
i.e. ‘anyone’) are intended to express denial, for it is not proper 
to take them as questions (calling for an answer) 35 . 

The sole object which the Lord desires to convey in this scction 
is the denial of all action for the man of Wisdom ; because, the 

(through detachment of particles or elements), and dcstruction or death ; 
implied by the six predicatcs jåyate, asti , vardhate , viparipamate, apakftyate 
nååyatL 

35. Because no reply is given in what follows. (A) 
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reason (for the denial of the faet of slaying), viz the immutability 
of the Self, applies equally (to all acts) ; and the specific denial of 
the act of slaying is only by way of an example. 

ObfectionSeemg which special reason for absence of action 
in the case of the man of Wisdom does the Lord deny action in the 
words, “How can he etc.”? 

Reply- Why, it has already been stated that the immuta- 
bility of the Self is the particular reason for the absence of all 
actions* 

Ob/ectinn-Trxxc , that has been stated ; but it is not a good 
reason, for the wise man is different from the immutable Self. It 
cannot indeed be said that there is no possibility of (any) action 
for the man who has knowledge of an immutable (unchangeable) 
pillar. 

Reply - The objection is not proper ; for, the man of Wisdom 
is (truly, identical with) the Self. Wisdom does not pertain to the 
aggregate of the body etc . 88 Therefore, as the only alternative, the 
man of Wisdom should be the Self which remains apart from the 
aggregate (of body etc), and is immutable ; and because action is not 
possible for that wise man, the denial conveyed in the words, ‘How 
can he, etc.’ is proper. Though being ever »mmutabie, the Self is 
fancied as the pereciver of objects such as sound etc. ' wlvch are 
apprehended by the intellect etc., through -gnorance caused by 
the failure to discriminate (the Self) from the modes of the intellect 
buddhUvrtii. In the same way, the Self, which is really immutable, 
is spoken of as vidvån (the man of Wisdom ; the apprehender of 
true Knowledge 37 ) only through association with that mode of the 
intellect, discriminating the Self from the non-Self, known as vidyå 
(knowledge)-which (mode) is in faet unreal (from the standpoint 
of the Self). By stating the incompatibility of action in respect of 
the man of Wisdom, it is to be understood that the Lord’s settled 
opinion is that the works prescribed by Scripture are enjoined on 
the un-enlightened (only). 

36. Because the aggregate of body etc. is inscnticr.t. 

37. The realisation ‘I am Brahman’ through that mode of the intellect produ^ed 
on hoaring (and constantly reflecting on the upani$adic) statement of the unity 
of the Brahman-Atman. (Å) 
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Objection - Knowledge also is (to be deerned as) prcscribed for 
the unenlightened alone, because enjoimng Knowledge on these wfco 
alrcady have it would be as useless as grinding flour (over again). 
It is therefore inappropriate to make the distinetion that Works are 
enjoined on the unenlightened and not on the enlightened. 

Reply- The objection does not hold ; because there is the 
distinetion (respectively) of the existence and the non-existence of 
something to be performed (in the two cases). Works such as the 
Agnihotra constitute acts to be performed by the unenlightened, after 
understanding the purport of the injunetions relating to such rites 
and securing the several requisites thereto and with the thought, 
‘I am the agent ; and this act is to be done by me\ Not so does any- 
thing remain to be executed after understanding the purport of such 
preccpts regarding the true nature of the Self as, 4 This (Self) is 
never born’ (11-20) etc. And, no other knowledge arises except 
that concerning the unity and the non-agency of the Self, such as 
‘I am not the agent ; nor am I enjoyer\ Hence, the distinetion 
referred to is proper. 

Now, for him who understands himself as ‘ I am the agent’ 
there necessarily arises the thought, 4 this act has to be performed by 
me’ ; and, therefore, such a person is competent to perform (only) 
works ; and so, works are pre ser ibed for him. And, hc is an un- 
enlightened man, as has been said-‘Neither of these knows’ (11-19). 

For the superior man of Wisdom described above, action is 
denied by the words, ‘How can he slay’ (11-21). Therefore, the 
distinguished man of Wisdom who perceives the immutablity of 
the Self, as also the person desiring final emancipation, has only to 
renounce all works. 38 It is bccause of this that the Lord, Nåråyaua, 
distinguishes the two classes of persons-the Såriikhyas, the men of 
Wisdom ; and the performers of works, the unenlightened-and 
prescribes for them two different paths: “By Jnåna-Yoga for the 
Såmkhyas, by Karma-Yoga for the Yogins” (III-3). And to the 
same effeet, Bhagavån Vyaéa told his son, ‘Then there are the 
two paths’. (M.B. Santi- 241-6) ; and also ‘the path of action 
first, and subsequently renunciation’. The Lord will be referring to 

38. Because works are incompatible with Wisdom ; and are adverse to emanci- 
pation, the desired end. (Å) 
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this distincticm frequcntfy- c. g. “With thc mind deludcd by egoism, 
the man ignorant of Truth thinks l I am thc doer* (111-27) ; but, 
the knower of Truths (thinks) ‘I am not acting*’* (111-28); “Having 
renounced all actions by the faculty of discrimination, he rests’* (V-13 

Here, »orne pedants who fancy themselves to be learned say 

Objection - The congnizance. “I am the immutable Stif, bereft 
of the six modifications of birth etc. to which all wordly objects are 
subject, non-agent and One” can never arise for anybody, con- 
tingent on which the renunciation of all action is taught. 

Reply- The objection is not valid. For, the scriptural 
teaching This (Self) is never born’ (11-20) etc. wili become pur- 
poseless. And the objectors may be questionedthus : Just as. 
through the teaching of Scripture, is produced the knowledge of 
the existencc of dharma and adharma, and of union with another 
body for the doer of actions, in the same way why cannot the knovv- 
ledge-of the Self being immutable, non-agent and One-be produced 
by Scripture? If you say, ‘because the Self is beyond the reach of 
the organs of sense (such as mind and intellcct)’~that is also not 
correct. Scripture proclaims, 4 It is perceivable by the mind alone* 
(Br. IV. iv. 19). The instrument for the perception of the Self is the 
mind purified by the teaching of Scripturc and thc Teacher, and 
by control of the mind® 0 and of thc sense - organs . 40 Thus, when 
inferential proof 41 and Scripture are avilable for comprehending 
the immutability of the Self, it is mere rashness to say that Know- 
ledge (of the Self) cannot arise. 

39. Srt/wj : The resting of the mind stcadfastly on its Goal (viz. brahman) 
after having detachcd itself from the manifold scnse-ohjects (Viveka- 

Cu^årtumi-27). 

40. Dama ; Turning both kinds of sense-organs (tkose of knowledge and 
those of action) away from seme-objccts and placing them in their respcctivc 
centres (Viveka-Cugå mani- 23). 

41. The inferential proof is as follows : Just as infancy, youth and old age 
are not inherent in thc Self, so also modifications such as birth, death and 
agency are not inherent in thc Self. (Å) 
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It in ust be admitted that the knowledge which so arises- 
necessarily dispels ignorance which is its opposite. 1 hat ignorance 
has been referred to in the passages, “I am the slayer” “I am 
slain”, “Neither of these knows” (IM9). Whereby, it is shown 
that the Self being considered as the (di reet) agent, object and 
causativc agent of the action of slaying, is due to ignorance. Ignor- 
ance being the cause of the idea of the agency etc. of the Self, 
it equally applies with regard to all actions, -because the Self is 
(ever) immutable. Only an agent who is subject to changes in 
his condition can instigate another person, who is the object of 
his action, to perform some act, by saying ‘Do this’. The Lord 
denies, without any reservation, this direct and causative agency 
in respect of all actions ahke in the case of the man of wisdom, 

by saying, “The man who knows This to be indestructible how 

can he slay” (11-20), just to explain that the man of wisdom 

has no duty to perform any action. If it be asked : ‘Wherein, 
then, does the duty of the man of wisdom lie?\ the answer has been 
already stated~“The path of knowledge (Jnåna Yoga) for the 
Såriikhyas” (III-3). And, the Lord will also declare complete re- 
nunciation of all works, in the words, “Having renouneed all 
actions by the mind (faculty of discri mination)” etc. (V- 13). 

Object ion - The reference being to the mind, rcnunciation of 
acts of speech and of body is not intended. 

Reply ~ No ; because of the qualification, “all actions”. 

Objection -( The renunciation of) all mental actions alone is 
meant. 

Reply- No ; since all actions of speech and of body are 
preccded by the working of the mind, they cannot happen in the 
absence of mental activity. 

Objection- Then, let him renounce by mind all actions except 
those mental actions which causc the acts of speech and body pres- 
cribed by Scripture.- 

Reply- No ; because of the qualification, “without at all 
acting, or causing to act” (V-13). 

42. The objection is evidently of the purva-mtmiånsaka who held that scrip- 
turally prescribed works must never be renouneed. 
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Objcction-The renunciation of all actions herein taught by 
the Lord ismeant for the dyingperson, and not for any living person. 

Reply - No ; bccause the qualifying words, “(He) rests 
happily in the city of nine gates” (V-13) will then be inappropriate. 
Indecd,the dying man cannot be said to rest in the body by renouncing 
all actions. 

Objection - What if the text is construcd as meaning : neither 
acting, nor causing (others) to act, (the dying man of wisdom) 
deposits (all activity) in the body ;-and not as meaning that he 
(the man of Wisdom) rests in the body? 

Reply - No ; for everywhere the immutablity of the Self 
is affirmed 43 (by Scripture). For the act of resting, a location is 
necessary ; but it is not necessary for the act of renouncing. And, 
the wod 'Samnyasya' here (V-13) means ‘having renounced’ and not 
‘having depo§itcd’. 

Therefore, according to the Gltå-Sastra , the duty of the person 
who has Self- kno wledge lies in renunciation and not in (the per- 
formance of) works. And this we shall explain in subsequent sec- 
tions wherever Knowledge of the Self is spoken of. 

To proceed with the topic on hånd. So far, the indestruc- 
tibility of the Self has been declared. Like what is it so? This is 
stated : 


mi srfkifa km 

timk n ^ n 

Våsåmsi jirndni yathå vihåya 
Navåni grhnåti naro(a)paråni 
Tathå éarirani vihåya jirnån — 
yanyåni samyåti navåni dehi 


43. Henee, the Self cannot be the agent of any action’ 


22. Even as a man casts off worn-cmt clothes, and 
puts on others which are new, so the embodied casts 
off worn-out bodies, and enters into others which are 
new. 

Even as , in common Iife, a man casts off worn-out i.e. goner 
fceble, clothes, and puts on others which are new i.e. quite fresh, 
so, in thc very same manner, the embodied Self casts off worn-out 
bodies, and enters into, i.e. acquires, others which are new. The 
meaning is that the Self does not undergo any change, even as 
the man (who puts on a new garment after disearding the worn- 
out garment). 

Why is the Self ever change less? The Lord says: 

SNf WTfq w ssfo tto i 
* srtwft n *\\\ 

Nainam chindanti éastråni nainamdahati påvakah 
Na cainam kledayantyåpo na éosayati mårutaih 

23. This (Self), weapons cut not ; This, fire bums 
not ; Tilis, water wets not ; and This wind dries not. 

This , the embodied (Self), under discussion, weapons cut not. 
Because It is without parts, weapons such as the sword cannot 
effeet division (of it) into parts. So also, This, fire burns not . Even 
fire cannot reduce It to ashes. Siniilarly, This , water wets not . 
The power of water consists in effeeting the disjunetion of the parts 
of a thing which is composed of parts, by moistening it ; and this 
cannot operate with regard to the Self which is partless. So also 
wind destroys matter which is moist, by drying up the moisturc ; 
but even the wind cannot dry up This, the Self- 

It being so. therefore- 


3 s 5 iTcf ^ i 

twr 5 zr wmi ir« ii 
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Acchedyo(a)yam-adåhyo(a)yam-akledyo(a)sosya- 

’eve ca 

Nityah sarvagatah sthanur-acalo(a)yam sandt anah 

24. This (Self) cannot be cut, nor burnt, nor wetted, 
nor dried. changeless, all-pervading, stable, immovable 
This (Self) is eternal. 

As the mutually destructive objects and elements (sword, 
fire, etc.) are incompetcnt to dcstroy the Self, therefore It is change- 
less. Because changeless, It is all-pervading. And because all- 
pervading, It is stable, i.e. firm as a pillar. Being firm, It is immovable 
This Self, therefore, is eternal, ancient, not newly produced out of 
any cause. 

With regard to these verses (11-21 to 24), no charge of repetition 
can be urged on the piea that the eternal nature and changelessness 
of the Self have been taught in the onc verse : This (Self) is never 
bom ; nor does It ever die” (11-20), and that whatever is stated 
about the Self subsequently (in 11-21 to 24) does not go beyond the 
purport of that single verse (11-20). being only verbal repetition 
in part and partly repetition of the import. It is because the reality 
of the Self is hard to understand that the Lord, Våsudeva, introduces 
the topic repeatedly and defines it in different words, so that the 
truth which is not apparent may become comprehcnsible to the 
intellect of mortals {samsårins) and thereby bring about the termi- 
nation of samsåra. 

And, further — 

faf Mrc im H 

Avyakto(a)yam-acintyo(a)yam-avikdryo(a)yam-ucyate 

Tasmdd-evam viditvainam ndnuéocitum arhasi 

25. This (Self) is said to be unmanifested, unthinkable, 
and unchangeable. Therefore, knowing This to be 
such, you ought not to mourn. 
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This, the Self, is said to be unmanifested, because It is not an 
object comprehensible by the totality of the senses (i. c. intellect 
etc.). For this reason, This is unthinkable. That object, indeed 
which is perceivable by the senses, becomes an object of thought , 
but this Self is unthinkable, because It is not accessible to the senses; 
(And) Tilis, the Self is unchangeable ; It cannot be altered in form 
or condition in the way milk can be done by causing it to coagulate 
with curd. Also, because It is without parts, It is unchangeable, 
Indeed, nothing which is without parts is seen to undergo change ; 
and because this Self cannot undergo change, It is said to be un- 
changeable. Therefore , knowing This, the Self, to be such, of the 
røanner stated, you ought not to mourn, thinking, “I am the slayer 
of these people ; they are being slain by me”. 

Assuming the standpoint (of the commonalty), of the Self 
being thought to be transient, the Lord says ; 

wfo ^ u il 

Atha cainam nitya jåtam nityam vd manyase mytam 
Tathdpi tvam mahabdho nainam éocitum arhasi 

26. But if you shuuld deem This to have constant 
birth and constant death, even in that case, O mighty- 
armed, you ought not to mourn thus. 

The words, ‘But if signify (that what follows is) a concession 
for the sake of argument. If you should deem This, the Self under 
discussion, to have constant birth and constant death , i. c., to be 
repeatedly born whenever body after bodyeomes into being, and to 
be repeatedly dying whenever cach (body) dies, as is commonly 
believed, even in that case, even in respect of such a Self, O mighty - 
armed, you ought not to mourn thus, because these two cxperiences,— 
death for that which has birth and birth for that which dies-are 
ine vi table. 


That being so ; 
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snwr ft srft w 3 i 

sif * il ^ ii 

J&tasya hi dhruvo mrtyur-dhravam jannra niftasya ca 
Tasmad-apariharye(a)rthe na tvam éocitum arhasi 

27. Of that which is born, death is certain: and of 
that which is dead, birth is certain. Over this una- 
voidable affair, therefore, you ought not to grieve. 

Of that which is born , i.e., has acquired birth, death is certain . 
without any instance to the contrary ; and of that which is dead, 
birth is certain. Therefore , this affair designated as birth and death 
is unavoidable. Tf it is natural that death surely happens to that 
which has taken birth and that birth is sure to happen to that which 
dies, this affair becomes unavoidable. Over this unavoidable affair, 
you ought not to grieve. 

Even with regard to li ving beings which are mere combinatioilfl 
of the body and the senses, it is not proper to take to mourning ; 
for- 


33 33 n r* ii 

Avyaktddini bhutåni vyakta-madhydni Bhårata 
A vyakta-nidhandnyeva tatra kå paridevanå 

28. All beings are unmanifested in their beginning, 
O Bhårata, manifested in their middle State, and 
unmanifested again in their end. What is there then 
to grieve about ? 

All beings, such as sons and friends, who are in their nature 
mere combinations of ( material elements, correlated as) the body 
and the senses, are unmanifested in their beginning , before their 
birth ; i.e. their origin is non-perception (“avyakta”). Having 
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been born, before death they are manifested in their middle State, 
and unmanifested again in their end, i.e. their end is also non-per- 
ception ; they become imperceptible after death. So has it been 
said : He has come from the unscen and again gone back to the 
unseen. He is not yours, nor are you his. What for is this meaning- 
kss grief? M (M.B.-Stri 2-13). What is there then to grieve about, 
with regard to beings who are whirling round being unsccn, 
(then) seen, and (again) lost (to sight)? 44 

This Self, being spoken of, is hard to understand. When the 
[ cause, namely delusion, is common to all, why should I blame 
you alone? 

How is it that the Self is difftcult to understand ? The Lord says : 

^ ^ ^ II ^ II 

Åécarya vat-paéyati kaécid-enam 
åtcaryavad-vadciti tathaiva c any ah 
Åscaryavaccainam-anyah srunoti 
érutvåpyevam veda na caiva kaécit 

29. Some look upon This (Self) as wonderful. 
i Others speak of It as wonderful. Others again hear 
of It as a wonder. And still others, though hearing, 
do not understand It at all. 

Some look upon This, the Self, as wonderful, that is, as some- 
thing like a marvel, what was never seen before, a miracle, sccn 
all of a sudden. Others speak of It as wonderful. Others again hear 

44. That which has no existence in the beginning and in the end must merely 
be illusory in the interim ( vyåvahårika-sativa ) ; and so, it should not be allowed 
to have any influence on the mind. (Å) 


64 


oflt as a wonder, And still others, though licaring, seeing and speaking 
of It, do not understand Jt at all. 

Or, to give another interpretation-He who realises this Self is 
something like a wonder ; and he who speaks, as also he who 
learns, of It (is like a wonder). Such a person will bc one in several 
tho usand men. 

The idea, therefore, is that the Self is diflicult to understand. 48 

The Lord now sums up the subject-matter of this section 

and says 

tre nrare tfø * & suifagntftr u u 

Dehl nityam-avadhyo(a)yam dehe sarvasya bhdrata 
Tasmåt-sarvåni bhutåni na tvam éocitum-arhasi 

30. This, the Indweller in the bodies of all, is ever 
indestructible, O descendant of Bharata, Wherefore, 
you ought not to mourn for any creature. 

This, the Indweller in the bodies of all, though, by Its oYnnipre- 
sense, abiding in all immobile and mobile bodies, is ever , always 
and in all conditions, indestructible , because It is part-less, and 
unchangeable. Wherefore, -because, even when the bodies of all 
creatures are slain, This the Indweller cannot be slain you ought 
not to mourn for any creature , such as Bhl$ma and others. 

It has been stated here (11-32) that sorrow or delusion has no 
place from the standpoint of the Supreme Truth. Not alonc 
from that standpoint, but also 

45. (Sce also Ka . l-ii-7 and Com.) And, therefore, it is nothing pcculiar that 
you should be mourning. (Sce introduction to Com. on this versc.) 

46. Here the Lord presents another viewpoint which, though not valid by 
the spiritual utltimates, has been traditionally respeetéd by worldly dharma, 
and would appeal to a hcro-prince like Arjuna. 
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rørfaft sAw ?r fføfaptra l 

wnfø * foé \\\\\\ 

Svadharmam-api cdveksya na vikampitum-arhasi 
Dharmåddhi yuddhdcchreyo(a)nyat-ksatriyasya na 

vidyate 

31. Having regard to your own Dharma also, you 
ought not to waver ; for there is nothing higher for a 
K$atriya than a righteous war. 

Having regard to your own dharma, namely fighting, which is the 
inhcrent duty of a K$atriya, also, you ought not to waver ; it is not, 
proper for you to swerve from the righteous duty of a K$atriya 
which is natural to yourself ; for fighting being the supreme duty 
inscparable from righteousness and religion, because it makcs for 
the protection of religion and the people through conquest of 
dominion, therefore, there is nothing higher for a Kfatriya thait a 
righteous war* 7 . 

And. why should the fighting be done? The Lord says : 

gfepr: m ptftøR* n ^ n 

Yadrcchayå copapannam svarga dvdram-apdvrtam 
Sukhinah Ksatriyah Pårtha labhante yuddham idréam 

32. Only fortunate K$atriyas, O Pårtha, get such 
battie that comes accidentally, an open gate to heaven. 

O Pårtha! are not those Kfatriyas fortunate, who get such a 
battie which comes accidentally, i.e. unsought, an open gate to 
heaven? 48 

47. Thus, the K$atriya’s duty is to fight in the interests of the country, the 
pcoplc and religion, and not to run away from battie. (Vide XV111-4J). 

48. According to the såstras ; a K$atriya who dies fighting for a righteous 
cause goes straight to heaven. (Å) 

P 5 
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Though thus shown to be your duty— 

m sj«? ém i * i 

qftff ^ ftrwi qmsmra n \\ \\ 

Atha cettvam-imam dharmyam sariigrdmam na 

karisyasi 

Tatah, svadharmam k%rtim ca hitvå pdpam-avdpsyasi 

33. But if you refuse to engage in this righteous 
warfare, then, forfeiting your own Dharma and farne, 
you will be incurring sin. 

But if you refuse to engage in this righteous warfare , inseparable 
from religion and righteousness, and enjoined by Såstra, then 
by not engaging in the fight, forfeiting your own Dharma and farne , 
acqutred by your encounters with such persons as Lord Mahådeva 4 * 
you shall be incurring only sin . 

N ot merely forfeiture of your Dharma and farne ; but also — • 

sn&M fo i 

Akirtim cåpi bhutåni kathayisyanti te(a)vyaydm 
Sambhdvitasya c ak %rtir-maranåd-a t ir icyate 

34. The world also will talk of your everlasting 
infamy. To the honoured, disrepute is surely worse 
than death. 

The world also will talk of your everlasting infamy, that is, it 
will be talked of for a very long time. To the honoured , to a person 
who has been famed as a righteous man, a hero and a man possessing 

49. The reference is to the incident narrated in Mahåbharata, where Lord 
Siva (Mahådeva) appeared before Arjuna in the form of a mountaineer 
(j kirålaX engaged him in wrestling and, tinally, pleased with his worship, 
bestowed on him the weapon Påsupata-astra. 
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such noble virtues, disrepute is surely worse than death : to such an 
lionoured person, death is preferable to disrepute. 

What more? 

^ il \*l II 

Bhayåd-ranåd-uparatam mamsyante tv dm mahamthdh 
Yesdm ca tvam bahumato bhutva yd sy as i Idghavam 

35. The great chariot-warriors will believe that you 
have withdrawn from the battie through fear. And 
you will be lightly spoken of by those who have 
hitherto held you in high esteem. 

The great chariot-warriors M , beginning from Duryodhana, 
will believe that you have withdrawn from the battie through fear 
of Karna and others, and not through compassion. Who are they 
that will think so? Duryodhana and others, by whomyou have been 
hitherto held in high esteem as possessing many praiseworthy qualities. 
Having been so esteemed, you will further be lightly spoken of by 
them. 

Moreover, 

3 u ^ w 

Avåcya-vådåmsca bahm-vadisyanti tavdhitdh 
Nindantas-tava sdmarthyam tato duhkha laram nu kim 

36 And, your enemies, cavilling at your prowess, 
will say many things that are not to be uttered. What 
could be more painful than that ? 


50. See note 9, Chap. I. 
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And, your enemies, cavilling at, talking contemptuously of, 
yourprowess, proved in batties with the Nivåta-kavacas 51 and others. 
will say many things, in manifold words, that are not to be uttered. 
What could be more painful than that, the agony caused by such 
abuse? meaning there cannot be any agony more unbearable 
than that. 

On the contrary, when engaging Karpa and others in battie— 

II ^ ii 

Hato vd pråpsyasi svargam jitvå vd bhoksyase mahim 
Tasmåd-uttistha Kaunteya yuddhåya kyta-niscayah 

37. Dying, you gain heaven ; conquering, you cnjoy 
(sovereignty of) the earth. Therefore, O son of 
Kimti, arise, resolved to fight. 

Dying, you gain heaven. Conquering Karna and other heroes, 
you enjoy (sovereignty of) the earth . In either case, there will be 
worthy gain for you. Because it is so, therefore t O son of Kunti, 
arise , resolved to fight , that is, making the resolution, “I will conquer 
the enemies, or die”* 


For you who must fight regarding warfare as your duty, 
this is the advice (I offer). Listen : 

# ^ il li 

Sukha duhkhe same krtvd låbhåldbhau jayåjayau 
Tato yuddhåya yujyasva naivam påpam-avdpsyasi 


51. See note 37, Chap. I. 
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38. Treating alike pleasure andpain, gain and loss, 
conquest and defeat, do you then engage in battie. 
So, shall you incur no sin. 

Treating alike pleasure and pain, i.e. without attachment (to 
the one) or aversion (to the other) ; so also, treating al ke gain and 
loss , and conquest and defeat, do you then engage in battie. So, 
fighting in this manner, shall you incur no sin. 

This instruction is only incidental, in strict keeping with 
the context . 62 

In the vcrscs, “Having regard to your own Dharma also” 
etc. (11-31 to 38), the argument for discarding thefeelings of sorrow 
and embarrassment, based on worldly considerations, has been 
stated ; but it is not the ultimate object intended. On the other 
hånd, the subject taken up is the exposition of the supreme Truth 
(11-12 et seq). And this, which has been treated of already (11-20 
to 25), is now concluded in the following verse, with a view to 
teaching the (two-fold) division of the subjcct of the Såstra. For, 
by making such a division of the subject of the éåstra here, the 
scriptural teaching concerning the two paths later on, 4< By Jhåna - 
Yoga for the Såmkhyas and by Karma-Yoga for the Yogins” 
(III-3), will proceed the more easily ; and the listeners also will 
grasp it the more easily as relating to different subjects. So, the 
Lord says- 

^ ^ 5 faf^rr fim i 

m n n 


Eså te(a)bhihitå såmkhye buddhir-yoge tvimåm srunu 

Buddhayå yukto yayå P år tha karma-bandham 

pråhsyasi 


52. This observation is for dispelling a possible doubt that the Gltå-iåslra 
expounding the supreme Truth enjoins the coiyunction of works (with KnoW- 
Iedge). (Å) 
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39. This which has been declared unto you is wisdom 
in regard to Såmkhya. Hearkcn now to the wisdom 
of Yoga, endowed with which, O son of Prthå, you 
shall break through the bond of karma. 

This which has been declared unto you is wisdom {buddhi) in 
regard to Såmkhya , the true knowledge of the Supre me Reality, 
which directly terminates the evil 53 which is the cause of samsåra, 
(characterised by) sorrow and delusion, etc . 54 Hearkcn now to the 
wisdom , which is about to be told, of Yoga , which is the means of 
attaining Såmkhya-buddhi. Its aim is the worship of Iåvara through 
Karma-Yoga, the performance of works without attachment, and 
samådhi-yoga (meditation), preceeded by the abandonment of the 
pairs of opposites (like pleasure and pain). 

The Lord praises the wisdom of Yoga for stimulating (Arjuna’s) 
interest : Endowed with which , (wisdom) concerning Yoga, O son of 
Prthå, you shall break through the bond of karma : karma itself, called 
by the names of dharma and adharma (virtue and sin) is the bond ; 
and the breaking of the bond by attaining the Knowledge (of the 
Self) is to be brought about by Iévara’s grace. 

What is more — 

rør n ^ n 

Nehåbhikrama-nåéo(a)sti pratyavåyo na vidyate 

Svalpam-apyasya dharmasya tråyate mahato bhaydt 

40. Tn this, there is no waste of the unfinished 
effort, nor is there the production of contrary results, 

53. Ignoiance of the nature of the Self. (Å) 

54. Attachmcnt (raga) and aversion (dvt^a), concepts of being an agent and 
enjoyer (kartftva, bhoktftva ), and the likc. (Å) 

55. i.e., the discipline of performing works disinterestedly and with sense of 
dedication to Uvara, which goes by the namc Karma-yoga . 
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Even a very little of this Dharma saves (one) from the 
great terror. 

In this, the path of mok$a by means of karma-yoga, there is 
no waste of the unfinished cffort ; that is, for a commencement made 
in the path of Yoga, there is no uncertainty concerning the result, 
asinagriculture 69 and thelike; nor is there the production of contrary 
results, as in medical treatment 57 . What else happens? Even a very 
little of this Dharma, practised in this path of Yoga, saves one from 
the great terror of sarhsåra, characterised by birth and death. 

The wisdom concerning Sårhkhya, spoken of, and that con- 
cerning Yoga, which will be described hereafter, is of the following 
characteristic : 


sjtftsswcftrow ii ii 

» •* s 

Vyavasåyåtmika buddhir-ekeha Kurunandana 
Bahu-éåkha hyanantåéca buddhayo(a)vyavasayinam 

41. In this, O scion of Kuru, there is but a single 
one-pointed determination. The purposes of the 
irresolute are many-branched and innumerable. 

In this , the path to Beatitude, O scion of Kuru, there is but 
a single one-pointed determination , i.e. of a resolute nature. It is 
inimical to other many-branching purposes (thoughts) opposed 
to it, bccause it arises from the proper sourcc of knowledge (pramåna) 
Those other thoughts opposed to it, on the other hånd, 
cause the endless, shoreless and unceasing sarhsåra to become 

56. Where a good harvest cannot be had if the sequence of efforts such as 
ploughing, watering, sowing, transplanting etc are not perfeetly fuifiiled. 

57. e.g., a medicine wrongly administered bringing about calamitous conse- 

quences. 
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ever-spreading and extcnsive, by functioning in their diversely 
branching ways ; and, (only) when such diversified thoughts arc 
brought to an end through the povver of discrimination produced by 
the (proper) source of knowledge, will samsåra also ceasc. These 
(o ther ) purposes (objccts, thoughts) are many-branched, i.e. diver- 
sified ; and, indeed, by reason of the variety in cach braneb, 
innumerable-Of who ml—Of the irresolute , (the undecided), those 
bereft of the discrimination produced by the (proper) source of 
knowledge. 

About those who do not possess one-pointed determination 68 — 

fønroi: 11 ii 

5rf?r n \\ 

srørør * ftsrhRt n w \\ 

Yåmimam puspitåm våcam pravadantyavipascitah 
Vedav åda-rat åh Pårtha nånyadastiti vådinah 
Kåinåtmånah svarga-parå janma-karma-phala-pradåm 
Kriyå viéesa-bahulåm bhogaisvarya-galim prati 
Bhogaisvarya-prasaktånåm tayåpahrta cetasåm 
Vyavasåyåtnnkå buddhib samådhau na vidhiyate 

42-44. O Pårtha, those who teach this flowery speech 
are unwise. Taking pleasure in the panegyric words 


58 . The dcscription of "thosc” hercupon conforms lo that of the karmins 
of the purvamimåmsa school, who perform the religious works of the vedas, 
with the expectation of reward, such as the impermanent residencc in heaven. 
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of the Vedas, 5 ” they declare that there is nothing else. 
They are full of desires and look upon heaven as their 
highest goal. (Their teaching, this flowery speech) 
offers (new) birth as the reward of works and 
exuberantly describes various specific rites as the 
means to pleasure and power. In the minds of those 
who are deeply attached to pleasure and power and 
whose discrimination is carried away by that (teaching) 
no set determination can be formed. 


O Partha, those who teach this — that which is presently being 
Stated -flowery speech , fine like a trec in bioom and pleasant to 
hear, are unwise, are men of mean intelligence, wanting in discrimi- 
nation. Taking pleasure in the panegyric words of the Vedas, i.e. 
delighting in the Vedic passages expressing many eulogies (about 
gods and Vedic rites) and the fruits and means (to those rites), 
they are habituated to declare that there is nothing else than works, 
which are the means for obtaining heaven (svarga) and other rewards. 


They are also full of desires : they are by nature desirons of 
enjoyments and are intent on their pursuit, and look upon heaven as 
their highest goal , holding it as the principal and highest object of 
of human achievement. Their teaching, the flowery speech referred 
to, offers (new) birth as the reward of works and exuberantly describes 
various specific rites , with svarga (heaven), cattle, progeny and the 
like as the objects to be secured as the means to, i.e. for obtaining, 
pleasure and power . Thus indulging in profuse talk about diverse 
rites, those foolsgo round and round in Sarhsåra. 

59. The Vedas in their Karma-K&nda, do eulogisc the Karmas that endow only 
ephemeral rewards of wordly pleasurcs and wcll-being. But their purpose 
in such eulogising is only to induce the down-to-carth people to come under some 
regulatory disciplinc through thesc rituals, which if they pursue with the 
yearning tofurther the true purport and purposc of the vedas would 
gradually lead them to those culminating portions of the vedas, known as 
Jtiåna-Kanda , viz, the upanisads, prescribing the Path of Knowledge. But the 
Karmins , the Lord refers to, have no such yearning and stop with the evanascent 
fruits of the vedic Karmas as the very end of life. 
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In the mind (samådhi-buddhi-antatø-karafla, the inner faculty), 
that in which all objects of enjoyment for the puru$a (individual) 
soul) are deposited, of those that are deeply attached to pleasure 
and power, i.e. of those who espouse pleasure and power, holding 
them to be objects for fulfilment, and identify themselves with them, 
and whose diser iminat ion is carried away, i. c. whose judgement and 
wisdom is covered up, by that teaching, which exuberantly describes 
various rites, no set determination , wisdom concerning Såmkhya 
or Yoga, can be formed, wil! arise. 

The Lord States what consequence accrues to those (the above- 
mentioned) devoid of judgement and wisdom and (who) are full 
of desires- 

fsrafai* mmvi n v* 11 

Traigunya-visayå veda nistraigunyo bhavårjuna 
Nir-dvandvo nitya-sattvastho nir-yogaksema 

åtmavån 

45. The Vedas deal with the three Gunas. Be you, O 
Arjuna, free from the triad of the Gunas, free from the 
pairs of opposites, ever-abiding in Sattva, free from 
(the thought of) getting and keeping, and (be you) 
self-possessed. 

The Vedas M deal with the three Gunas, i.e. Samsåra, which is 
the effeet of the three Gunas, is the subject-matter expounded by 

60 . The reference is only to the Karma-kå\ido of the vedas (which is the scrip- 
ture of the unawakened persons referred to in verses 42 to 44). The Jaåna-kå v $a 
of the same vedas constitute the scripture of the awakened -persons thrading the 
Path ofKnowledgc, who do not consider the Karma-Kånda (ritualistic portion) 
as the end is itself (as is done by the unawakened), but iake it as the means of 
purifying the mind of the unawakened and thus qualifying them too for the 
Path of Knowledge, when thesc Karmas are performed disinterestedly and 
dedicated to God. 
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thera. But, youf Arjuna, should befreefrom the triad of the Gunas> 
i.e M be devoid of desires ; free from the pairs of opposites , the mutually 
opposed objects which are the causes of pleasure and pain » ever~ 
abiding in Sattva , always practising Sattva (goodness or purity) ; free 
from {the thought of) getting andkeeping ; getting (“yoga”) is acqui- 
sition of what has not been acquired, and keeping (“ksema”) is 
preservation of what has been already acquired. EfTort in the 
path of virtue is difficult for him who considers getting and keeping 
as the most important thing ; therefore do you become free from 
the thoughts of getting and keeping ; and self-possessed \ i.e. be 
vigilant . 83 This is the advice for you in the performance of 
your duty. 

Question - lf the innumerable rewards of all the rituals prescribed 
by the Vedas are not to be dcsired, why should those rituals be 
performed dedicating them to Tévara? 

Answer-Wt&x what folllows : 


\\ n 

Ydv tin-ar tha udap titte sarvatah samplutodake 
T dvan-sarvesu vedesu brdhmanasya vij tinat ah 

46. What use there is in a reservoir when there is 
all-spreading flood, so much use is in all the Vedas 
to the Bråhmaija who has known the Self. 

61. Sofhiara is the aggrcgate of virtuous, sinful and mixed actions and iheir 
results, brought about by the three Guijas. (Å) 

62. For beeoming free from the triad of Gu^as (i.e. sarhsård), getting away 
from the pairs of opposites is the means ; and for the latter, consiaul practicc 
of sativa-guna is the meuns. Such practice is diflicult for one who is obsessed 
with the thought of getting and keeping ; and freedom from such thought is 
lo be obtained through seif-p ossession (i.e. vigi!ance)-kceping the mind out 
of the sway of sensc-objects. (Å) 
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Tn common experience, what use there is-t he extern of Utility 
that there is for bathing, drinking, etc -in a reservoir , a limited 
source of water like a well, a tank and such others, that Utility in 
its entirety is accomplishcd by the alJ-spreading flnod. i.e. the former 
is contained in the latter. Similarly , so much use is in all the Vedas, 
to that extent is available the fruit of all rituals ordained in the 
Vedas, to the Bråhmana who has renounced the world and known 
the Self t the truth of the S up rerne Rcality, and secured the fruit of 
Knowledge, corresponding to the all-sprcading flood. The fruit 
obtainable by all Vedic rituals is thus contained in the latter. M 
The Sruti says-“He who knows what (Brahman) he (Raikva) 
knows, posscsseS all that good wliatcYcr that is done by people, 
(even as the winner with the highest throw of dice possesses all the 
lowest throws)” (Ch. IV-i-4); and the Lord also says-“All action in 
its entirety (attains its consummation in knowledge)’* (IV-33). 

Therefore, rituals, even though they stand simply in the place 
of (the limited) well, tank, etc., (and not the unlimited flood) 
must be perfonned by the man who is qualified for Works, before 
he becomes qualified for taking to the path of Knowledge. 04 

And, as for you — 

in ^ n^n 

Karmanyevådhikåraste må phalesu kadåcana 
Må karma-phala-hetur-bhur-må te sango (a) 

stvakarmani 

47. Your right is to work alone ; but never to the 
fruits thereof. Be you not the producer of the fruits 

63. The limited happiness sccurable by rituals is comprehended in the infinitc 
Bliss which is Brahman, the Self. (Bf . IV-iii-32). (Å). Seealso Tait. II. l.Com. 

64. The path of Karma-Yoga Icads to final beatitude in the end and hence 
it is not futile. (A). See also the Introduction. 
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of (your) actions ; neither let your attachment be 
towards inaction. 

Your right is to work alone : you arc qualificd for action alone 
and not for the path of Knowledge. And, even when doing work, 
never to the fruits thereof. Under no circumstances whatever, let 
there be desire for the result of action. If there be desire for the 
fruit of action, then you will become the producer of the fruit of 
action ; in that way, be you not the producer of the fruits of (your) 
actions . When a man enters on action with the desire for its fruit, 
then he becomes the producer of (another) birth as the fruit of 
action. Neither let your attachment be towards inaction : do not 
become fond of remaining inactive, thinking, “if the fruit of action 
is not desirable, what is the necessity for work, which is thus disagree. 
able?” 

If action is not to be performed promptcd by its result, then 
how should it be done? This is now stated- 


*1^1 n vs n 

Yogast hah kur u karm dni sangam tyaktvå Dhanaftjaya 
S iddhayasiddhayoh samo bhutvd samatvam yoga 

ucyate 

48. Being steadfast in Yoga, O Dhananaya, perform 
actions, abandoning attachment, remaining uncon- 
cerned as regards success and failure. This evenness of 
mind (in regard to success and failure) is known 
as Yoga. 

Being steadfast in Yoga , O Dhanarljaya, perform actions , solely 
as dedication to Iévara ; and even there, abandoning (the) attach- 
ment , (in the thought) “may I$vara bc pleased”. ‘Success’ means the 
attainment of Knowledge, arising from the purification of the 
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mind (sattva) by performing action without desire for the result ; 
and ‘failure’ is what arises from the contrary® 5 Do you perform i 
actions, remaining unconcerned as regards success and failure, 
bcing cquanimous both in success and failure. What is this Yoga, 
steadfast in which action is to be performed. It is this : evenness 
of mind in success and failure is known as Yoga. 

Compared to the action which is performed with evenness 
of mind, as dedicated worship to the Lord- 

550 SrøraføFB $^115 II || 

Durena hyavaram karma buddhi yogåd 

Dhananjaya 

Buddhau saranam-anviccha krpanåh phala 

hetavåh 

49. Work (with desire) is verily far inferior to that 
performed with evenness of mind, O Dhananjaya 
seek refuge in this evenness of mind. Wretched are 
they who act for results. 

Work done by a person seeking for its fruit is verily far inferior 
fo-i.e. it is far removed from, vulgar, and lowcr than, that performed 
with evenness of mind, (the former) being productive of birth and 
death, O Dhanah/aya. Wherefore, seek refuge, asylum which affords 
freedom from fear, in this evenness of mind, i.e. in the wisdom 
of Yoga, or in what arises from its *• ripening-in the wisdom of 
Såmkhya. That is to say, seek refuge in the knowledge of the 
Supreme Reality. For, wretched, i.e. miserable, are they who act, 
perform such inferior, action, for results, prompted by the desire for 
the fruit. The Sruti says : “O Gårgi, he who departs from this 
world without knowing this Aksara is a wretch” (Br. IlI-viii-10). 

65. Meeting with ignorance which arises from the impurity of the mind. (Å) 

66. 'It’ refers to Work performed with evenness of mind. Its ripening (fruit) 
is purification of the intellcct. (Å). From th« last is bom Sårhkhya-buddht 
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Hcar what gain is obtaincd by one who performs his duty with 
evenness of mind : 


11 1 ° 11 

Buddhi yukto jåhatiha ubhe sukrta-duskrte 
Tasmåd-yogåya yujyasva yogah karmasu 

kausalam 

50. Endued with this evenness of mind, one casts 
off here both virtue and vice 97 . Devote yourself, 
therefore, to this Yoga. Yoga is skiil in action. 

One who is endued with this even-ness of mind , casts off here , 
in this world, both virtue and vice (puaya and papa), through purifi- 
cation of mind and attainment of Knowledge. Therefore , devote 
yourself to , exert yourself for, this Yoga , equanimity of mind. For ? 
Yoga is verily skiil in action (the principlc of dexterity of work), 
The mental equanimity, in regard to success and failure, of him, who 
engages in work which is his own duty (svadharma), with his mind 
dedicated to Iévara, is the secret of dexterity (of work). It is surely 
the secret of dexterity, because even works which are of the nature 
of bondage cease to be so (lose their power to bind), by the efficacy 
of mental equanimity. Therefore, become endowed with evenness of 
mind. 


For,- 

qrfsr TRtf^rr: 1 

^ i Il •U II 


67. suk r ta means both virtuous deed and its result, pupya (religious merit) ; 
and dujkrta means both bad action and its result, påpa (sin). 
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Karmajam buddhi yuktå hi phalam tyaktvd 

manisinah 

Janma-bandha-vinirmuktåh padam 

gacchantyan dmayam 

51. Those endued with evenness of mind abandon 
the fruit of action ; possessed of knowledge (and) 
freed from the fetter of birth, they go to that State 
which is beyond evil. 

Those endued with evett-ness of mind (buddhi) abandon the fruit of 
action, i.e. the acquisition of desirable and undcsirable bodies (good 
and bad births). Possessed of knowledge (and) freed from the fetter of 
birth : birth itself is the fetter,-even when alive they are freed from 
the fetter of birth ;-they go to that State known as mok$a, rclcase, 
the supreme State ofVi$nu, which isbeyondevil, free from all turmoils. 

Or, the ‘buddhi’ referred to in the passage beginning from 
•buddhi yogåt’ (11-49) can be taken to be the (Såmkhya) wisdom, 
the knowledge of the Supreme Reali ty,-co rrespond i ng to the all- 
spreading flood (vide supra II-46)-which arises on the purifi- 
cation of the mind through the practicc of Karma-yoga ; because, 
it is stated that it is the direct cause of the destruction of virtue 
and vice (II- 50). 

When is that Knowledge, which arises on the purification 
of the mind through the practice of Karma-yoga, attained ? 
The answer follows : 


Yi add te mohakalilam buddhir-vyatitarisyati 
Tadå gantdsi nirvedam érotavyasya érutasya ca 



52. When your intellect crosses beyond the mire of 
delusion, then shall you attain to indifference regarding 
what has yet to be heard and what has been heard. 

When, at thc instant at which, your intellect crosses beyond 
ihe mire of delusion : delusion in the form of ignorance fouls thc 
intellect ; and thcreby thc intelligence that discriminates betwecn 
the Self and the non-Self is muddled and the mind (antah-karaija) 
is turned towards the objects of the senses. The meaning is : When 
your intellect attains to the State of purity, then, at that moment, 
shall you attain to indifference, i.e. aversion (vairågya), regarding 
what has yet to be heard and what has been heard M i.e. they will be 
understood to be of no value. 

If you ask, “When shall I attain to the supreme Yoga, the fruit 
of Karma-yoga, by Crossing beyond the slough of delusion and 
obtaining wisdom brought about by discrimination of the Self?”, 
listen : 

"O 

ti *3 ti 

Sruti-vipratipannd teyadd sthåsyati niécalå 

Samådhåvacalå buddhis-tada yogam-avdpsyasi 

53. When your intellect-bewildered by what you 
have heard- has become steady and firmly established 
in the Self, then shall you attain Yoga. 

When, at the instant, your intellect (buddhi-antatø-karana)- 
bewildered by what you have heard, (through Scripture), regarding 
activity (pravftti) and abstention from work (nivrtti), and dis- 
closing the various ends, means and their relations, and having 
understood them in mutually differing ways and been thcreby per- 
plexed,-/iar become steady, unmoved (in concentration), deprived 

68. except tho tcachings of Scripture regarding the Self. (Å) 
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of such distracting mo vement, and firmly established in the Self 
(Samådhi - Åtman), wherein the mind (cittam) is firmly rested, and 
therein, also, without indecision, then, at that moment, shall you 
attain Yoga , i.e. Samådhi, the discernment arising from discri- 

mination. 

Finding an opportunity for questioning, and, desirous of 
knowing the distinetive marks (lak fana) of a person who has 
attained discernment in Samådhi (, Samådhi- Prajtia : discernment 
in Self-absorption), - 


m *n*r to \ 

ftwit: 1% srølfa to II II 

Arjuna uvåca 

Sthita-prajnasya kå bhåså samådhisthasya Keéåva 

Sthitadhih kim prabhåseta kim-åsita vrajeta kim 

Arjuna asked - 

54. What, O Kesava, is the description of the man 
of established wisdom, merged in Samådhi? How 
does the man of established wisdom speak, how sit, 
how walk? 

What, O Kesava, is the description of the man, i.e. how is he 
described by others, of established wisdom, he who has the wisdom, 
“I am the Supreme Brahman”, firmly established in him, and who is 
merged in Samådhi! And, how does the man of established wisdom 
himself, speak? how sit, how walk? 

In this verse, Arjuna enquires about the distinetive marks of 
the man of established wisdom. 

To the person who has taken to the discipline of devotion to 
knowledge (jnåna-yoga-niftha) by renouncing works from the very 
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beginning 89 , and also to him who has rcached that stage (of 
embarking on that discipline) through devotion to the path of Action 
(K.arma-yoga),~to them both, the distinctive marks of the man of 
established wisdom are taught, together with the means (of obtaining 
that wisdom), in the passage from “When a man completcly casts 
away” (vide infra-II-55) to the end of the Chapter. Indeed, every- 
where, in the Scripture concerning the Supreme Self, the distinctive 
marks of the successfu! practician (i.e. the realised sage) are alone 
taught as the means (of reaching that stage of realisation), bccausc 
they are to be established (in the practician under view by (his own) 
effort. The Lord now specifies these, which are to be adopted as 
the means and established by effort, and which (finally) become 
the marks (of the man of realisation). 


TONART gs: li li II 

Sri Bhagavan uvåca 

Prajahåti yadå kamån-sarv ån-artha manogatån 

Åtnianyevdtmana tustah sthita-prajanas tadocyate 

The Blessed Lord said - 

55. When a man completely casts away, O Pårtha, 
all the desires of the mind, satisfied in the Self alone 
by the Self, then is he said to be one of established 
wisdom. 

When, at the instant, a man completely casts away, O Pårtha, 
all the desires, abandons the various kinds of wishes in their entirety 
of the mind, i.e. (wishes) which had entered his mind, i.e. the heart, 
(then is he he said to be one of established wisdom). To remove 


69. i.e. in brahmacarya (Å), the very first of the four stages of life. (Vide note 
12, Introduction.) 
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the doubt that on the abandonment of all de si res, there being 
nothing from which to get satisfaction while the cause which pro- 
duced the embodied State would continue to operate, such a 
person would behave like a mad man or a drunkard, it is said : 
satisfied in the Self. in liis innermost Self (pratyagåtman) alone by 
the Self, his own Self, without desiring any acquisition cxternal to 
himself, and with the conviction that all else is of no use - being 
satisfied with the ambrosia, viz., the realisation of the Supreme 
Truth-, then is he said to be one of established wisdom, a wise man 
(vidvån), one whose wisdom arising from the discrimination of 
the Self and the non-Self has become steadfast. The meaning is 
that he is a man of steady wisdom who has abandoned all desirc 
concerning progeny, wealth and the worlds, and renounced all 
activity (samnyåsin) and delights in the Self and sports in the 
Self (Ch. VII-xxv-2). 

Moreover, 

tonmésn il il 

vo 

Duhlchesvanudvigna-manåh sukhesu vigata-sprhah 

Vita-rdga-bhciya-krodhah sthitadhir-mimir-ucyate 

56. He, whose mind is not afflicted by adversities, 
who does not hanker after pleasures, who has become 
free from attachment, fear and wrath, is said to be a 
muni, of steady wisdom. 

He, whose mind is not afflicted, not shaken, on being visited 
by adversities 79 , such as distress of the body (ådhyåtmika); and also, 

70. Adversities are of three kinds : ådhyåtmika , arising in the body, such 
as fever, head-ache ctc ; ådht bhuurtka, arising from external objects, such as 
tiger, serpent, etc ; and ådhi daivika , arising from act of God or fate, such as 
storm, rain, etc. 

Pleasures are also of the same three kinds. (Å) 
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who does not hanker after pie asur es, i.e. on getting pleasures (i.e. 
pleasurable objects) hc has no longing for them : his Ionging for 
plcasurc does not increase - unlike fire (which increases) on receiving 
fuel ; who has become free from attachment, fear and wrath, from 
whom all attachment, fear and wrath have departed, is said to be a 
muni, a samnySsin, one who has renounced Works, (a man) of 
established wisdom. 


Moreover, 


* ifé wi mi srfafem 11 n« 11 


Yah sarvatrånabhisnehas-tattat-pråpya 

éubhdsubham 

Nåbhinandati na dvesti tasya prajnå pratisthitå 


57. He who is everywhere unattached, not delighted at 
meeting with good nor vexed at (meeting with) evil, 
his wisdom becomes fixed (established). 


He, the muni, who is everywhere unattached, who has no love( or 
desire) even for body, life, etc., not delighted at meeting with good 
nor vexed at evil, who on being visited with pleasure or adversity as 
may befall him, neither rejoices at the former nor abhors the 
latter-his, of the person so devoid of joy or disappointment, wisdom, 
the Knowledge arising from discrimination, becomes fixed. 


Moreover, 


Wf nftfédr il il 

Yadå sariiharate c dy am kiirmo (a) ngdniva sarvaéah 
Indriyånindriyårthebhyas-tasya prajnå pratitfhita 
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58. When also, like the tortoise its limbs from all 
sides, he firmly withdraws the senses from their objects, 
then his wisdom becomes established. 

When also, like the tortoise its limbs from all sides, in the manner 
a tortoise withdraws its limbs every side out of fear, he, the ascetic 
(“yati”) who has entered on the path of Knowledge, firmly withdraws 
the senses from their objects, i.e. from all objects in their entirety, 
then his wisdom becomes established. 

Now, even the senses of a person, sick in body or mind, and 
unable to seize upon sensuous objects, draw back (from sense- 
objects) like the limbs of the tortoise, but not the taste (relish or 
longing) for them. How that taste is to be ended is being stated — 

foror yt*: I 

min il n n 

\ 

Visayå vinivartante nirdhårsya dehinah 

Rasa-varjam raso(a ) pyasya param drstvd 

nivartate 

59. Objects fail away from the abstinent man, but 
not the longing (for them). Even that longing of his 
ceases on seeing the Supreme. 

Although objects - ‘vi$ayåh’ stands for the senses which are 
denotcd by the sense-objccts or for the objects themselves (such as 
sound )~fall away from the abstinent man , even in the case of the 
ignorant man undergoing a difficult penance and abstaining from 
sensuous objects, the longing for sensuous objects is left behind. The 
word ‘rasa’ is used in the sensc of ‘råga’ (longing) in such a sen- 
tence as “sva rasena pravrttah rasikah rasajnab” (The connoisseur 
full of innate longing is the discerner of the essential). 
Even that longing of his ceases on seeing the Supreme. In the case of 
the ascetic (“yati”), the subtle longing vanishes, when he sees the 
Supreme Reality, Brahman, and remains in the consciousncsa* 
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“1 am myself That” ; then his understanding of sensuous objects 
becomes seedlcss (nir-bija, i.e. incapable of producing any result). 
The import is that when Right Knowledge is not present, there can 
be no extirpation of the longing for sensuous objects, and therefore, 
effort should be made to stabilise the inteUect in Right Knowledge. 


And he who wishes to stabilise his intellect in right knowledge 
should first bring the senses under his control ; for, the Lord says 
that harm will arise if they are not so established (kept under 
control) 

*mt i 

sfønfa ir: il il 

Yatato hyapi Kaunteya purusasya vipaicitah 
Indriyåni pramdthini haranti prasabham manah 

60 . The turbulent senses. Oson of Kunti, do violently 
snatch away the mind of even a striving wise man. 

Of even a striving 71 wise man, O son of Kunti, the turbulent 
senses — they are capable of agitating the man who turns towards 
sensuous objects, and distracting him ; and, distracting him they 
do snatch away violently, forcibly and openly, when he is wide 
awake, his mind, though possessed of the understanding to dis- 
criminate. 

Therefore, 

5r$r ft w m il \\ il 

Tdni sar van i sathyamya yukta dsita mat par ab 
Vaée hi yasyendriyåni tasya prajnd pratisthitd 

71 . ‘Striving* consists in repeatedly perceiving the evil nature of sense-objccts.(Å) 
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61. Having controlled them all, (the ascetic) should 
remain steadfast, exclusively devoted to Me. Verily, 
his wisdom is established, whose senses are under 
control. 

Having controlled , brought under submission, them all, ( the 
ascetic) should remain steadfast , concentrated, exclusively devoted 
to Me, Vasudeva, the Innermost Self of all ; that is, hc should 
remain fixed in the idea, ‘I am none else than He’ Verily, his- of the 
ascetic (“yati”) who remains thus -wisdom is established, whose 
senses are under control, have been brought under control by the 
strength of practicc. 

And now, as for him who disregards (what has been stated 
above), -this, which is the source of all calamity, overtakes him 


»o 

Dhyåyato visyån-pumsah sangas-tesupajayate 

Sang ti t-samjåyate ktimah ktimtit-krodho (a) 

bhijdyate 

62. To the man thinking about the objects (of the 
senses) arises attachment towards them ; from attach- 
ment, arises longing ; and from longing arises anger. 

To the mart thinking about objects, reflecting on the parti- 
cularities 7 * of sense-objects, such as sound, arises attachment 
towartis them : from attachment arises longing ; and from longing, 
when it is somehow frustrated, arises anger. 


N 

fføntfrørørrefa il II 

72. Varietics of pleasantr.ess or charm, (wiongly) attributed to them. (Å) 
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Krodhå-d-bhavati sammohah sammohåt-smrti- 

vibhramah 

Smrti-bhrcméåd-buddhindéo buddhin åUit-praméy at i 

63. From anger comes delusion ; and from delusion, 
loss of memory ; form loss of memory, the ruin of 
discrimination ; and on the ruin of discrimination, 
he perishes. 

From anger comes delusion, the absence of discrimination 
regarding what should be done and what should be avoided. Indeed, 
an angry person when deluded insults even his Guru /(Teacher or 
elder). And, from delusion will occur loss of memory. Even when 
conditions conducive to rccollection (of what has been experienced) 
exist, the recollection of what was impressed by the influence of the 
tcaching of Scripture and the Tcachcr will not arise. From loss of 
memory, the ruin of discrimination (buddhi)-the incapacity of the 
inner-sense (antah-kararia) to distinguish between what should be 
done and ought not to be done; and on the ruin of discrimination, he 
perishes : he is a man, only so long as his inner faculty is capable 
of distinguishing between what should be done and what should 
bc avoided ; when it is no longer able to do so, he is a lost man, 
as good as dead. Therefore, by the loss of buddhi (-antah-karapa), 
he perishes, i. e. becomes incompetent tosecure the objects of human 
endeavour (puru$årthas). 

Longing for sensc-objects has been declared to be the root- 
cause of all calamity. Now, what leads to release (mok$a) is being 
stated . 

ftroftfaW* i 

3n?«rmSsWnit swnnliafrøfa II V* u 

Råga-dvesa-viyuk ta istu visayån-indriyaUcaran 
Atmavaéyair-vidheyå tmå prasådam-adhigacchati 

64. But the self-controlled man, moving among 
objects, with (his) senses free from attachment and 
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aversion and brought under his own control, attains 
to tranquillity. 

But the self-controlled man , he whose inner-sense (åtma- antah- 
karana) is submissive to his will, moving among objects, i.c. getting 
only those which cannot be given up 73 ; with (his) senses , such as 
that of hearing, free from attachment and aversion - the natural 
activity of the senses is led by attachment or aversion ; he who is 
desirous of final emancipation (mumuk$u) has his senses free 
from attachment and aversion and brought under his own control 9 
attains to tranquillity , composure, repose in his Self. 

What happens when tranquillity is attained, is 
being stated : 

Prasåde sarva-duhkhdndm hdnir-asyopaj dyate 

Prasanna-cetaso hyasii buddhih puryavatisthate 

65. In tranquillity, there issues the destruction of all 
his sorrows ; because the intellect of him who is 
tranquil-minded, is soon established in firmness. 

In tranquillity , there issues the destruction of all his - of the 
ascetic (“yati”)-,sørrøHW, such as those relating to the body and the 
mind; because , the intellect of him who is tranquil-minded, whose 
inner sense (antah-karaoa) is composed, is soon established in firmness , 
stands fixed on all sides like space (åkåsa), i.e. remains steady in 
the form of the Self alone. 

The purport of the passage (verses 64 and 65) is : The man who 
is tranquil-minded and whose intellect is established in firmness has 
thus accomplished his object (the suprcme end in life). Wherefore, 


73. being nccessary for sustaining the body, such as food and drink. (Å) 
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the self-controlled man (yuktah) should engage himself in such 
actions (alone) as are not prohibited by the éåstras (scriptures) and 
which cannot be given up, with his senses devoid of attachment 
and aversion. 

This State of tranquillity is (now) extolled : 

* Tjnførørffirør w> il \\ il 

Nåsti buddhir-ayuktasya na cåyuktasya bhåvanå 

Na cåbhåvayatah såntir-asdntasya kutah-sukham 

66. To the unsteady, there is no knowledge; to the 
unsteady, no meditation either ; and to the un- 
meditative, no peace ; to one without peace, how 
(can there be) happiness? 

To the unsteady, whose mind (antali-karaiia) is not concentrated, 
there is, there can be, no knowledge concerning the true nature of the 
Self. To the unsteady, there is no meditation either, -the close Appli- 
cation to Self-knowledge. And, in the same vvay, to theun-meditative , 
who does not closely apply himself to Self-knowledge, there is no 
peace , tranquillity. To one without peace, how (can there be) happi- 
ness? Indecd, (true) happiness consists in the abstendon of the 
senscs from the craving for enjoying sense-objects ; not in the 
longing for them, which is mere unhappiness. The meaning is that 
SO long as there is longing, there cannot be even the sccnt (a 
trace) of happiness. 

Why is there no knowledge for the unsteady? 

This is the reply 

fe to! l 


Jndriy&nåm hi caratdm yanmano (a) nuvidhiyate 
Tadasya harati prajndtn vdyvur-nå vam-i vdmbhasi 

67. The mind which follows the senscs which are 
wandering-that (mind) carries away his understanding, 
as the wind a boat on water. 

Because, the mind which follows in the wakeof the senses which 
are wandering, i.é. moving forward towards their respectivc 
objects,-/Aa/ mind, bcing eng aged in separating and catching up the 
objects of the stnsts-carrics away his understanding , destroys the 
understanding of the ascctic,produced by the discrimination of the 
Self from the non-Self. How? As the wind a boat on water . Just as 
the wind draws a boaton water away from the course intended by 
the navigatørs and propels it on a wrong course, even so the mind 
carries away the understanding directed towards the Self and 
makes it turn towards sense-objects. 

Having explained variously the appropriateness of the 
subject- taught in verses 60 and 61, the Lord herc concludes by 
establishing it 74 . 

Since it has been established that evil ensues from the activity 
of the senses, 


florerer qfast I 

m n il 

Tasmåd-yasya mahdhdho nigrhitani sarvaiah 
Indriyanindriyårthebhyas-tasya prajnd praiisthitd 

68. Therefore, O mighty-armed, he whose senscs 
are completely restrained from sensc-objccts, his 
knowledge is steady. 


74. The subject taught in verses 60 and 61 is explained by the reasoning in 
vcrscs 62 et seq ; the teaching is established by verses 66 and 67. (Å) 
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Therefore. O mighty-armed, he, the ascetic, whose senses are 
completely restrained i.c. mentally and in all other ways, from 
sense-objects such as sound, his knowledge is steady. 

What constitutes secular ( laukika ) and religious ( vaidika ) 
activity is the product of nesciencc ( avidyå ) ; and so, for the 
person who has acquired discriminative knowledge and whose 
wisdom has become steady, it (activity) ceases on the cessation 
of nesciencc. The cessation occurs because nesciencc is opposcd 
to knowledge (vidyå). Making this matter clear, the Lord says : 

<n toT i 

m tot q-rot 3%: n 11 

Yd niéd sarva-bhiitdndni tasydm jagar ti samyami 
Yasydm jdgrati bhutani sd niéd paéyato rnuneh 

69. That which is night to all beings, in that (state) 
the self-controlled man wakes. That in which all 
beings are awake, that is night for (him,) the Muni 
who sees. 

That which is night to all beings ,-Night, being of the nature 
of darkness (“tamas”) produces lack of perception conceming all 
objects. What is that (which is night to all beings)? The Supremc 
Reality, which is the sphere of the man of steady wisdom. Just as 
what is day for others becomes night for thosc who (are habituated 
to) prowl about in the night, -in the same way, for all beings who 
are ignorant and stand in the position of night-prowlers, the Supreme 
Reality is like night, It being outside the range of vision of those who 
do not devote their minds to it. In that, the (state of the Supreme 
Reality), the self-controlled man, the yogi who has subdued his senses, 
wakes, having arisen out of the sleep of nesciencc. That, the night 
of ignorance (avidyå) characterised by the dualistic notions of 
objects and senses (things grasped and the organs that grasp), 
in which all beings, those who are really asleep, are said to be awake, 
in the manner sleeping persons see dreams, that is night, being 
nescience (avidyå), for {him) the Muni who sees the Supreme Reality. 
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There fore, actions are enjoined cnly (on persons) in the statc 
of ignorance, not (on thosc) in the State of Knowlcdge. When Know- 
ledge has arisen, ignorance gets destroyed, cven as the darkness of 
the night on the rising of the sun. Before the dawn of Knowledge, 
nescience (i.e. duality) is accepted as a valid conception, and, being 
experieneed in different forms as actions, means and results, becomes 
the origin of all activity. When, however, it is regarded as of no 
validity, it fails to be the source of activity. Verily, a person applies 
himself to action with the notion, “This work is enjoined on me by 
the Veda which is the authority, and therefore I should perform it”, 
and not with the notion, “All this is mere illusion (avidyå), like 
night”. 76 But the knower of the Self, who has the wisdom, “All this 
aggregate of duality is mere illusion” has his duty only in the re- 
nunciation of all actions, and not in their performance. The Lord 
accordingly shows in the verse, “Those who have their intellect 
absorbed in That, whose Self is That” (V-17), that such a man’s 
duty lies in /Vidna-w#/jd-steadfastness in wisdom. 

Objection - Even there, in the absence of an impclling authority, 76 
there is no possibility of application to it (Jnåna-niftha) (by anybody) 

Reply - The objection cannot hold, because Seif-Knowledge 
concerns one’s own Self. Indeed, there is no necessity for any 
injunetion to dircct one towards his Self (Åtman), It being nothing 
else than Him-Self. And, the validity of all the (Scripture) means of 
proof ( PramåHas ) has its end in it (Self-knowledge). Verily, when 
the true nature of the Self has been realised, there is no further scope 
for the play of means of knowledge (proof) and objects to be known 
(though them). Truly does the final testimony (Self-knowledge) 
dispel the notion of the Self being the perceiver (of objects) ; and, 
even while it does so dispel, itself ceases to be an authority, - 
in the same way as what was valid in the dream-state (ceases to be so) 
on waking. In worldly experience too, we do not find that any 
authority does prompt (further) action (to attain an object) when 
the object is already attained (or perceived). 

Wherefore, it stands established that, for the knower of the 
Self, there is no duty to perform works. 

75. i.* liVc the dream in the night (sleep). 

76. pravartakam pramå^am - vidhi (Scriptural injunetion). (Å) 
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Expounding, through an example, that the attainmcnt of libe- 
ration (mokfa) is possible only for thc ascetic who is wise, who has 
abandoned desires, and whose wisdom is steady, and not for the 
non-renouncer longing for objects of desire, the Lord proceeds : 

s srrfénTP^I# il vs® li 

Åpuryamånam-acala-pratistham 

Sam udram- åpcth praviéanti y ad vat 
Tadvat-kamd yam pravisanti sarve 
Sa éåntim-dpnoti na kdmakdmi 

70. As into the ocean-brimful and still-flow the 
waters, even so he into whom enter all desires attains 
peace ; not the man who hankers after objects. 

As in to the ocean - brimful and still-being filled by waters 
and yet standing undisturbed-./fow' the waters coming from all the 
sides into the ocean, whichremains within itself (its ownbounds)and 
unchangeable-, even so, he t into whom enter all desires , into whom 
all sorts of desires enter from all sides without changing his nature, 
even though he be situated in the presence of objects of enjoymcnt,- 
even as the waters the ocean ; that is to say, the desires just disappear 
into the Self (Åtman), instead of getting him under their own sway- 
(he alone) attains peace, liberation (moksa) ; but not any other, the 
man who hankers after objects of enjoymcnt : he who is given to 
longing after pleasureable objects can never attain it. 

Because it is so, thcrefore - 

f ftøxixi * II II 
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Vihåya kamdn-yah sarvdn-pumåmécarati nihsprhah 

Nirmamo nirahamkårah sa éåntim-adhigacchati 

71. That man, vvho, abandoning all desires, moves 
about, devoid of longing, without the sense of ‘mine’ 
without egotism,-he attains peace. 

That man, the man of renunciation (samnyåsin), who, abandoning 
all desires, completely and in their entirety, moves about acting barely j 
for the sustenan.ee of Hfe, devoid of longing even in regard to the 
sustenance of Ufe in the body, without the sense of 'mine', without 
the attachment, ‘these belong to (are for) me\ even while accepting 
the bare necessities of Hfe, and without egotism, without any self- 
estecm due to the possession of knowledge (or learning) and the like- 
he, such an one, stcady in wisdom, the knower of Brahman, attains 
peace, characterised by the cessation of all the miseries of samsåra 
(metempsychosis) and termed as final liberation : hc becomcs 
one with Brahman. 

This devotion to Knowledge is thus glorified : 

sift i 

Eså Brdhmi-sthitih P år tha nainåtn pråpya vimuhyati 

Sthitvå{ a ) sydtn-antakale( a ) pi Brahma-nirvanam- 

rcchati 

72. This is the Bråhmic State, Pårtha! None, 
attaining to this, becomcs deluded. Being established 
herein even at the end of life, one attains to the Bliss 
of Brahman. 

This which has been spoken of above, is the Bråhmic State, the 
State of being in Brahman, abidance as Brahman Itself renouncing 
all action, O Pårtha ! None, attaining to, regaining, this State becomes 
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deluded, fails into dclusion (any longer). Being established hereirt, 
the Brahmic statc referred to, evert at the end oflife, even in the last 
period of life 77 . , one attains to the Bliss of Brahman, liberation 
(moksa). Need it be said of him, who renounccs direct from the 
stage of student life (Brahmacarya) and dwells in Brahman alone 
to the end of his life, that hc attains to Brahma-nirvåna, th« 
Bliss of Brahman? 

*nnrføn*Tf 

'O 

li 

Iti Sri Mahåbhårate éata-såhasrydm samhitåyåm 

Vaiyåsikyåm 

Bhistna-Parvani Értmad-Bhagavad-Gitasupanisatsu 
Brahma-vidyåydm yoga-éåstre Sri Krinårjuna- 
samvåde Sårhkhya-yogo ti ama 
dvitiyo (a) dhyå-yah 

Thus the second chapter entitled ‘The Way of 
Knowledge’ in the Upanisads knovvn as ‘The Cele- 
brated Songs of the Lord’ - expounding the knowledge 
of the Supreme Spirit, and the Science of Yoga, 
in the form ofa dialogue between Sp Kpsna and Arjuna 
embodied in the Bhisma Parva of Sri Mahåbhårata, 
the Compendium of one hundred thousand verses 
produced by Vyåsa. 

77. i.c. in the fourth part (period) oflife. (Å). The reference is to the adoption 
of the life of renunication {såmnyfaa-åiruma) in the normal course (vide note 12, 

Introduction). 
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II II 

TRT1YO ( A ) DHYÅYAH 
(. KARMA YOGAH) 

CHAPTER - III 
(WAY OF ACTION) 

The two kinds of wisdom, one relating to the path of Action 
( pravrtti ) and the other to the path of Rcnunciation (nivrtti), with 
which the (Gitå-) Éåstra was intended to deal, have (respectively) 
been indicated by the Lord as wisdom in Yoga and as wisdom in 
Såmkhya (11-39). In the verses, commencing from, “When a man 
completely casts away all the desires” (11-55) to the end of the 
(foregoing) Chapter, He lay9 down that the duty of those who have 
betaken themselves to Såmkhya- wisdom is to renounce action 
and declares in the verse, “This is the Bråhmic State” (11-72) 
that by devotion to that (wisdom) alone, they attain fulfilment. 
And, as for Arjuna, Hchas declared in the verse, “Your right is to. 

work alone, neither let your attachment be towards inaction” 

11-47), that his duty lay in the performance of works, betaking 
himself to the Tøga-wisdom ; but He has not stated that, thereby, 
supreme felicity ( sreyas - mok?a) would be attained 1 . 

Noticing this, Arjuna’s mind became agitated and he gave 
expression (to the Lord) to his thought : Having made me- a 
devotcc and a seaker after liberation hear about the direct means to 
final beatitude, namely devotion to the Såmkhya- wisdom, why 
does He (the Lord) charge me to engage in work, which is 
patently full of many evils, 2 and which even as a step does not, with 
certainty, 8 lead to the attainment of the supreme felicity?” His 

L Because of the statement : “Work is verily far inferior, etc.” (11-49). (Å) 

2. Vide chap. I. verscs 36 to 45. 

3. i.e. in this very life. (Å) 
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agitation is thus justifiable. And his question, "If knowledge is 
considered superior to action, etc.” (IIl-l). reflects his perplexity 
And the words spoken by the Lord to dispel (the doubt implicit in) 
the question elucidate the distinction already stated (between 
Såmkhya and ybga)-(III-3). 

A certain commentator 4 understands the mcaning of Arjuna’s 
question difierently and represents the Lord’s reply as opposed to it 
(the question). He has also determined (in a certain way) what the 
purport of the Gfta-teaching is in the introduction (in his commen- 
tary), but interprets the meaning of the question and the answer here 
inquite the oppositc way. How?Inhis introduction, it is stated 
that the simultaneous practiceof Knowledge and works is prescri- 
bed in the Gitå-såstra for persons in all stages of life {åsramas), 
and in particular that the view that mok?a is attained by Knowledge 
alone, abandoning the works enjoined by scripture for performance 
throughout life, is absolutely discountenanced. But here (in Chap. 
III), by speaking of different paths for different åsramas , he admits 
(as proper) the renunication of those very works (enjoined by 
Scripture for performance throughout life 5 )’ How, indeed, could 
the Lord have expressed to Arjuna such kind of contradictory 
teachings, and what sense, (or how) indeed could the hearer have 
made any out of (or accepted) such contradiction? 

Here, it might be said® : Let it then be thus : Mok$a solely by 
Knowledge, preceeded by renunication of works prescribed by the 
Sruti , is precluded for house-holders alone, and not for those in the 
other åsramas (orders of life).-This also involves a contradiction 
between the earlier and the subsequent statements. How? Having 
(first) asserted that the simultaneous practice of Knowledge and 
works is prescribed in the Gltå-iåstra for persons of all åsramas , 
how can the contrary be declared now, namely that mok$a solely 
through Knowledge is for the other orders (than the householder’s)? 

It might be said : It is from a consideration of the necessity 
for (performance of) the works prescribed in the $ruti that the 

4.. The Vrttikåra. (Å) 

5. i.e. by Sathnyåsim , who betake themselves to the path of Knowledge 
(Å)-vide IIt-3. 

6. Explanations from the standpoint of the Vrttikåra. (Å) 


declaration is made precluding moksa for grhasthas (house-holders) 
through mere Knowledge dissociated from works prescribed by 
3ruti. Here, action prescribed by Smrti for grhasthas is disregarded, 
as if it did not exist 7 ; and it is (accordingly) denied that moksa 
cannot be attained (by them) through mere knowledge. This is 
also wrong ; for, how can men with intelligence accept that moksa 
through Knwledge associateed with smårta-karma (Karma prescribed 
by Smrtis) is precluded for the grhasta alone and not for the 
other air amas? Further, if , in the case of sarhnyåsirts 8 , smarta - 
karma can be associated (with Knowledge) as the means to moksa , 
then, combination (of knowledge) with smarta-karma alone need 
bo prescribed for the grhasta as well, and not with érauta-karma 
(Karma prescribed by Sruti). 

It might now be said : Then, let it be that combination (of 
Knowledge) with both érauta-karma and smårta-karma is the pres- 
cribed means for moksa in the case of the grhastha only ; but, as 
for samnyasins moksa is attainable through Knowledge associated 
with smårta-karma alone. If it be so. then a heavy load of érauta 
and smårta karmas will have been laid on the grhastha* s head, 
involving a variety of exertion, and very troublesome in nature. 

Now it might be said : Let it then be that moksa is attainable 
only by the grhastha , by reason of his undergoing a variety of exer- 
tion, and not by (those in) the other orders^ramcw), they not having 
the (duty to perform) obligatory år aut a- karma. Even this is i mp roper. 
For, in all the Upani§ads, and in the Ithihåsas, Purapas and Yoga- 
éåstra, renunciation of all action is prescribed for the seeker after 
moksa as an auxiliary to Knowledge. Morcover, Sruti and Smrti 
prescribe optional or gradual passage (to the order of sathnyåsa)*. 


7. The works prescribed by Sruti are pre-eminently necessary. Without 
them, works prescribed by Smrti, though present (along with Knowledge) 
are as good as non-existent. Hence the reference to Knowledge as ‘mere Know- 
ledge’. (Å) Vide note 6 in Chapter II 

8. V rdhva-rttas : One who lives in perpetual celibacy, with his sex-power 
raised upwards. 

9. “Complcting brahmacarya, one should become a grhastha , leaving (there- 
after) the house and having become a vånaprastha, he should then (finally) 
renounce ; or differently-from brahmacarya direct, or from the house, or from 
the forest**. (Jåbå/a Upani$adA)- So, there is nothing to entitlc the house- 
hoJder’s life to special pre-emincnce. (Å) 
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Then is it not established that combination of Knowledge 
with works isnecessary for persons of all åsramas ? 10 -Not so, because 
renunciation of all action is enjoined on the seeker after mok?a 
as will be seen from the following Sruti texts 

“Having risen up against desires (i.e. having abandoned them), 
they go about leading a mendicant life” (Br. III-v-1) ; 

“Therefore, do they say that renunciation is pre-eminent 
among these austerities.” (Nå. 11-79) ; 

“Renunciation alone excelled” (Nå. 11-78) ; 

“Not by work, not by progeny, not by wealth, but by re- 
nunciation, a few attained immortality” (Nå. 11-12) ; 

“One may renounce from Brahmacarya “(student-life)” 
(Jåbåla Upanisad -4). 

Also from the following texts 

“Give up virtue and give up vice ; give up both truth and 
untruth. Having given up both truth and untruth, give up that 11 
by which you give them up” (M.B. - S- 329-40 ; 331-41.) 

“Seeing samsåra (worldly lifc) to be worthless, and betaking 
themselves to supreme non-attachment, they renounce without 
marrying, intent on discerning the real truth.” (Brhaspati to Kaca). 

Suka teaches : “Man gets bound by action ; and gcts released 
through Knowledge. Therefore, far-seeing ascetics do not engage in 
action” (M.B. - S- 243-7). 

Here also (in the Bhagavad-Gltå, V-13) - “Having renounced 
all actions by the mind.” etc. 

Also because moksa is not a result to be achieved by action, 
action is of no use for the seeker of mokfa. 

10. Since all the QSramas arc sanetioned by £ruti and Smfti. the respcctive 
duties (works) prescribed for each have to be associated with Knowledge. (Å) 

11. The feeling that ‘I am gi ving up’. (Å) 

•iarayana GURU XJl. a 

l FERNHILL, NI (? . Jb, 
TAM/L AD, INDIA. 
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Objection- Obligatory rites must be performed in order to 
avoid (the) sin (of non-performance). 

Reply - No ; because thc sin (of non-performance) is incurred 
only by one who is not a samnyåsin 12 . For non-worship of Agni 
(the sacred fire) etc., It is surely not possible to ascribe sin to the 
samnyåsin, in the way non-samnyåsins and karmins , such as 
Brahmacårins and grhasthas, would incur it. And, indeed, it is in- 
conceivable that sin, a reality (bhåva-rupa) can arise from mere 
non-performance (abhåva) of obligatory dutics* ; for the Sruti , 
“How can existence arise out of non-existence?” (Ch. VI-ii-2) 
teaches the impossibility of an existent being produced out of a 
non-existent. 

If (it be urged that) the Veda can declare even that which is 
nconceivable, 15 namely the incurring of sin through non- 
performance of obligatory duty, then it would signify that the 
Veda is productive of harm and hence of no authority, in as much 
as the performance and the non-performance of obligatoty duties 
would both result in unhappiness. And further, the unreasonable 
thesis would have bccn set up that the £åstra is Creative ( kår aka ) 
and not indicative (jnåpaka) 1 *- which is acceptable to none. 

Therefore, (it is conculded that) works ( karmas ) are not 
(enjomed) for satnnyåsins ; and hence thc incompatibility of the 
simultaneous combination of Knowledge and action. 

Also, because Arjuna’s question, “If it be considered by Thee 
that Knowledge is superior to action, etc.” (III-l) will become 
inapt ; for, if the Lord had taught him in the second chapter that 
he should practise Knowledge and also engage in works simultane- 
ously, that question of Arjuna would be improper. And, if he had 
been taught that he should take both to Knowledge and to works, 
then Knowledge which ‘is superior to action’ would also be prescribed 

12. For, there cannot bc thc sin of non-performance (of prescribed duties) 
for the samnyåsin who has to give up all work. (Å) 

13. as being contradicted by another Éruti (Ch. VI-ii-2), referred to. (Å) 

14. It is acknowledged by all that the Såstra proceeds on the basis of the 
potentialities of padårthas (categories) as universally known, and does not 
impart any new power to them, and is therefore only Jaåpaka. (A) 
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for hint ; and the enquiry ‘why, then, dost thou engage me in this 
terrible action?’ (III- 1) is on no account justified. There is also 
no reason to suppose that, in His previous teaching, the Lord 
had told Arjuna that he alone should not engage in the ‘superior’ 
Knowlcdge, in which case the question may be justified. But, if 
he had been previously taught by the Lord that Knowledge and 
action are intcnded for practice by different (classes of) perrons- 
since devotion to (both of) them at the same time by one (and the 
same) person is impossible-they being mutally opposed-then, 
this question (III- 1) becomes appropriate. 

Even supposing that Arjuna’s question was due to ignorance, 18 
the Lord’s reply pointing to (two paths for) practice by different 
(classes of) persons is not suitable 16 . But, since it is unimaginable 
that the Lord’s reply was duc to (His) ignorance, and since His 
reply shows that Knowledge and action are intended for ‘practice 
by different (classes of) persons, the impossibility of the simultaneous 
combination of Knowledge and action is established. 

Thus the settled import of the Gltås and all the Upani$ads 
is this : that mok$a is obtainable purely by Knowledge alone. 

Further, the request (to bc instructed) about only one of the 
two, Knowledge and action, “Tell me decidedly that one” (III-2) 
cannot b; justified if the simultaneous practice of both were possible. 
And, by emphatically saying, “Do you therefore perform action 
only” (IV-15), the Lord shows the impossibility of devotion to 
Knowledge, in the case of Arjuna. 


afø srcfa qt \\ \ II 


15. fail ure to understand the teaching in the manner interpreted by the 
Vrttikåra. 

16. as it is simifar in form to the question, it is unacccptable from the 
Vfttikara’s standpoint. 
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Arjuna ttvsca- 

Jyåyaii cet-karmanaste mat å-buddhir- Janårdana 
Tat -kim karmani ghore ni dm niyojayasi Keéava 

Arjuna Said - 

1. If it be considered by Thee, O Janårdana, that 
Knowledge is superior to action, why then dost Thou, 
O Keéava, engage me in this terrible action ? 

If it be considered by Thee, if it is Thy opinion, O Janårdana, 
that knowledge is superior as compared to action, why then, for 
what rcason, O Ketava! dost Thou engage me in this terrible, cruel 
action, characterised by killing? 

If simultaneous combination of Knowledge and action had been 
favoured (by the Lord), then the means to supreme felicity (Sreyas- 
mokfa) would be one (only) ; and the separation of Knowledge 
from action, made by Arjuna, by rcferring to Knowledge as superior 
to action, would be wrong ; for, indeed, it (Knowledge) cannot be 
productive ofa distinet (superior) result as compared to that (action). 
Also, Arjuna’s question, “Why then, etc.”, prompted by the 
thought-“Knowledge has been declared by the Lord to be superior 
to action 17 , but He has asked me to perform action , 18 which is 
productive of unhappiness (not productive år c y as). I am unable 
to understand the rcason for this”, -and spoken as if he was taunting 
the Lord, would bc unaccountable. Likcwisc, if the combination 
(of Knowledge) with smårtakarma alone had been intended by the 
Lord for all persons and had been so understood by Arjuna also, 
how can his words, “Why, then, dost Thou engage me in this 
terrible action?” bc justified? 

Moreover- 

^ || * || 

17. 11-49. (Å) 

18. 11-47. (A) 
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Vydmiéreneva våkyena buddhim mohayasiva me 
Tad-ekam vada niicityayena éreyo (a) ham-dpnuyåm 

2. With (these) seemingly confusing words, Thou 
art, as it were, bewildering my understanding. Tell 
me decidedly that one by which I can attain to the 
highest. 

With (these) seemingly confusing vvørJs-Undoubtetcdly, the 
Lord is of faultless speech ; yet to mc, of duil understanding, His 
teaching appears to be confusing. Thereby, Thou art, as it were, 
bewildering my understanding. (Arjuna means :) Thou art indeed 
engaged in dispelling my mental dclusion ; how couldst Thou 
at all bewilder me? Therefore, I say that Thou art as it were 
bewildering my understanding. (He continues :) If Thou thinkest 
that, being intended for different (classes of) persons, Knowledge 
and action are impossible of being practised by one (and the same) 
person, then, in that case, tell me decidedly that one , Knowledge 
or action, that which you determine as appropriate for (me), 
Arjuna* in accordancc with his (my) intelligence, capacity and 
condition, 1 ® by which , Knowledge or action, / cm attain to the 
highest . 

If Knowledge had been spoken of by the Lord as at least a 
secondary (accessory) to devotion to works ( Karma-nifthå ) why 
should Arjuna desire to hear about only one of them? Surely, 
the Lord had not told him that he would teach him about only 
one of the two, Knowledge or action, but not about both-when 
alone he could have asked for one only, thinking that it would not 
be possible for him to obtain (instruction concerning) both. 

Quite in accord with the question (of Arjuna), the reply 
(of the Lord) follows : 

# wraigtra — 

ftgr su te m&m i 

m te dite ten^ n 3 n 

19. For Arjuna, a k$atriya, in accordancc with his intelligence (buddhi), 
capacity of his physical constitution, and condition at the commencement 
of battie. (Å) 
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Sri Bhagavdn uvåca - 

Loke ( a ) smin-dvividhå nisthå purå proktå maya (a) 

nagha 

Jhåna-yogena såmkhyåndm karma-yogena 

yogindm 


The Blessed Lord said - 

3. In this world, O sinless one! the two-fold path of 
devotion (steadfast practice) was taught by Me, 
in the beginning : by Jnåna-Yoga for the Såaikhyas, 
(and) by Karma-Yoga for the Yogins. 

In this world for persons belonging to the three castes authorised 
to undertake Scriptural practices, O sinless one , the two-fold path of 
devotion , discipline, intended for steady practice* was taught by 
Me, the Omniscient Lord (Iévara), in the beginning of Creation, 
after having created people and revealed the tradition of the Yedic 
Teaching as the means for them to attain worldy prosperity and 
supreme felicity. What is that two-fold path? That is being stated : 
(One is) by JhdnaYoga, the path of (devotion to) Knowledge, 
Knowledge itself being yoga 20 (the discipline), which was taught 
for the Sårhkhyas those possessed of the discrimination to distinguish 
between the Self and the non-Self, who renounced the world even 
from Brahmacarya, who perfeetly understood the Truth (in every- 
thing) in accordance with the Vedantic wisdom, who belonged to the 
highest order ofascetics known as Paramahamsas, and who always 
abided in Brahman alone. (The other is) by Karma-Yoga , the path 
of (devotion to) action, action itself being yoga 21 (the discipline), 
which was taught for the Yogins, i.e. Karmins, those inelined 
to action. 

If the Lord were in favour of the view that Knowledge and 
action should bs practised conjointly by one (and the same) person, 


20. Knowledge of the Absolute Reality (praramåtma-vastu), which itself is 
termed * yoga that by which one gets United in Brahman. (Å) 

21. *Dharma\ which itself is ‘yoga\ that which bestows prosperity 
( abhyudaya ). (Å) 


107 


for one (and the same) object of human life, and if this view had 
already been declared or was going to be declared subsequently 
in the Gftås, and if such had been taught in the Vedas as well, 
how could He now teach Arjuna, who had become His pupil and 
was dear to Him, that devotion to Knowledge and devotion to 
action are intended for practice by distinctly separate (classes of) 
aspirants? If, again, it be supposed that the Lord tliought : 
‘Arjuna, having heard about both Knowledge and action, will of 
himself take to both (devotions, simultaneously combined), but 
it is for others that I am now laying down (different paths) for 
devotion by distinet classcs of aspirants’, then it would amount to 
attributing to the Lord the passions of attachment and aversion 
and, therefore, untrustworthiness, which is impious. Wherefore, 
by no reasoning whatever can simultaneous conjunction of 
Knowledge with action (be deemed to have been prescribed). 

As for Arjuna’s reference to the ‘superiority of Knowledge to 
action’ (III- 1), it stands established, because it has not been repudi- 
ated. And this path of devotion to Knowledge is for adoption by 
samnyåsins only ; that this view has the Lord’s approval is under- 
stood from His statement about (two different paths for) practice 
by distinet (classes of) persons. 

Seeing that Arjuna was dcjected at heart feeling, “Thou 
directest me, on the other hånd 82 , to perform only action, which is 
productive of bondage”, and that he was thinking of not engaging 
in action, the Lord tells him-“By non-performance of works, 
etc ” (III-4). 

Or a3 -Devotion to Knowledge and devotion to action being 
mutually opposed, they cannot be practised together by one (and the 
same) person ; and consequently it may be doubted that either of 
them, quitc independently of the other, can be the means to liberation 
(purufårtha). In order to convey the truth that devotion to action 
is a means to that goa.l, not independently, but by leading to the 
attainment of devotion to Knowledge, whereas devotion to Know- 

22. The significancc of *ca (on the other hånd) is : ‘even though the 
superiority of Knowledge is known, yet\ (Å) 

23. Another argument for cstablishing the connection between what has 
been previously stated and what follows. 
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ledge, having been gained through devotion to action, leads to 
that goal, by itself, without the need for anything else, the 
Blcssed Lord says : 


* ^ n a n 

Nci karmandm-andrambhån - naiskartnyam puruso 

(a) snute 

Na ca samnyasanddeva siddhim samadhigacchati 

4. By non-performance of works, man does not reach 
actionlessness ; neither by mere renunciation, does 
he attain to perfection. 

By non-performance of works : Acts of devotion (yajfia), 
performed in this birth or in a previous birth, cause purification 
of mind through destruction of sins committed in the past, and 
thereby bring about the advent of Knowledge and lead to devotion 
to the path of Knowledge, as has been stated in the Smfti: 
“Knowledge dawns in man on the destruction of sinful acts 
(karma), when he sees the Self in (him-)self, as on the clear surface 
of a mirror” (M.B.-S’ - 204-8). By desisting from such acts of 
devotion, man does not reach actionlessless (naijkarmya), exemption 
from activity and its results, i.e., steadiness in the path of devotion 
to Knowledge, namely, abidance as the actionless Self. 

From the statement that one does not reach actionlessness by 
not performing works, it is to be understood that, on the other 
hånd, by performing works one reaches actionlessness. Now, for 
what reason is actionlessness not reached by non-performance 
of action? The answer is that the performance of actions is the 
means to actionlessness. There is surely no atttainment of an 
end except through the proper means. And, karmayoga (devotion 
to action) is taught in the Sruti and also here (in the Gltas) as 
the means to Jnåna-Yoga (devotion to Knowledge), which is 
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characterised by actionlessness. In the Sruti which sets out the 
means for realising the (realm of the ) Self, spoken of as the object 
to be realised, “The Bråhmanas seek to know this (Self) by the 
recitation of the Vedas, by yajha (worship), etc.” ( Br . IV-iv-22) 
karma-yoga is declared as a means to jhana-yoga. Here also, the 
Lord is going to declare the same in such passages as : 

“Renunication (of action), O mighty-armed, is hard to attain 
without performance of action” (V-6) ; 

“Devotees in the path of work perform action, forsaking 
attachment, for the purification of the self (-mind)” (V-ll) ; 

“Yajna, gift and also austerity are purifying to the wise’* 
(XVIII-5). 

Herc a doubt arises-from the Smfti passage, “Having granted 
protection from fear to all creatures, one should take to action- 
lessness” (M.B.- -46-18), it is evident that actionlcssness 

can be attained even by renunciation of the prescribed duties ; 
from worldly experience also, it is very well-known that actionless- 
ness is attained by non-performance of actions ;what then is the 
need for a seeker after actionlessness to take to action? To this, 
the Lord replies- 

Neither by mere renunciation , by simply abandoning action, 
without possessing Knowledge, does he attain to perfection , 
abidance in devotion to Knowledge, characterised by actionlessness* 

For what reason, then, can a person not attain to perfection, 
of the nature of actionlessness, through mere renunciation of action, 
destitute of Knowledge? On this enquiry for the reason, the 
Lord says 

ft spfocsjoroft sng i 

51# S*ra5$ II * II 

Na hi kaécit-ksanamapi jåtu tisthatyakarmakrt 
Kåryate hyavaéah-karma sarvah prakrtijair-gunaih 
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5. Verily, none can ever rest, for even an instant, 
without performing action ; for, everyone is made to 
act, helplessly, by the Gunas born of Prakrti. 

Because, verily none can ever rest for even an instant of time 
without performing action. Why? For, every one living being is made 
to act, helpnessly indeed, by the Gunas, Sattva, Rajas and Tamas 24 , 
born out of Prakrti. By ‘everyone’ is to be understood, ‘every un- 
illumined person’ (ajna) ; for, since the Lord says, “He who is 
moved not by the Gnnas” (XIV-23), thereby distinguishing the 
Såmkhyas (from the un-illumined who arc under the sway of tlie 
Gunas), Karma-yoga (devotion to action) is decidedly mcant 
only for the un-illumined and not for the wise. As regards the wise, 
who are unmovablc by the Gunas and are by themselves devoid 
of movement (action), karma-yoga is out of place. And this has 
been explained at length in the commentary on (the verse) “The man 
who knows This to be indestructible, etc.” (11-21). 

As for the person who knows not the Self, it is certainly wrong 
for him to refrain from performing the prescribed works ; so, 
the Lord says : 

mm i 
s 3^ il % il 

Karmendriyåni samyamya ya dste manas d smaran 

Indriydrthån vimudhdtma mithydcdrah sa ucyate 

6. He, who, restraining the organs of action, sits 
calling to mind the objects of the senses, that stupid 
person is called a hypocrite. 

He, who, restraining, drawing back, the organs of action, the 
hånd and the rest, sits calling to mind, pondering over, the objects 


24. For a description of the Gu^as, see chap. XIV-5 et seq. 
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of the senses, that stupid person, whose internal organ (antah-karana) 
has been deluded, is called a hypocrtie, a man of false conduct, one 
leading a sinful life. 

tot ftroT^s^r i 
*r ftfirrartr il ^ n 

Yastvindriydni manas d niyamyårabhate (A) rjuna 
Karmendriyaih karmayogam-asaktah sa viéisyate 

7. But (hc) who, controlling the senses by the mind, 
engages, O Arjuna, with (his) organs of action, in 
karma-yoga, unattached, he excels. 

But, on the contrary, (he) who, the un-illumined man (ajnah) 
whose duty is to perform actions, controlling the senses, i.e. the 
organs of knowledge, by the mind, engages, O Arjuna, with (his) 
organs of action, speech, hånd etc.,-In what? That is being told : 
in Karma-Yoga, the path of action, remaining unattached (to the 
result), he excels over the other, the hypocrite. 


Wherefore, 

(»niti $$ ^ ^ i 

srfaTOsft ^ % * 5if^ || c n 

Niyatam kuru karma tvam karma jyåyo hyakarmanah 
éanra-yåtra ( a ) pi ca te na prasiddhyed-akarmandh 

8. Do you perform obligatory action ; for action 
is superior to inaction ; indeed, even the bare mainten- 
ance of your body would not be possible by inaction. 

Do you perform obligatory action : That action which a person 
has the duty perform, which is prescribed by 3ruti, not for obtaining 
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a(specillc) fruit,isthc obligatory action (forthe person concerned). 
Do you perform it, O Arjuna! Why? For, action is superior to, 
productive of mueh more result than, inaction, the non-pcrformance 
of action. How? Because, indeed even the bare maintenance of 
your body , supporting the body (by eating etc.), would not be 
possible , cannot be accomplished, by inaction , by remaining idle. 
Thus, the distinetion between action and inaction is observable in 
practical experience. 

What you think : “because action leads to bondage, it should 
not be performed'-that also is wrong. Why? 


w ^ Il Ml 

Yajnårthåt-karmano ( a ) nyatra loko (a) yam 

karma-bandhanah 

Tad artham karma Kaunteya muktas samgah 

samdeara 

9. Except for action performed for the sake of Yajfia, 
this world is bound by action ; do you, O son of Kunti, 
practise action for That, devoid of attachment. 

In accordance with the 5ruti, “Yajna, forsooth, is Vi?nu 
(Tait. Sam. I-vii-4), Yajfia (here) means Iévara, the Supreme Lord. 
This world, i. c. mankind which is enjoined to engage in action and 
accordingly perfoms it, is bound by action ; action is a fetter for it, 
except for (the) action performed for the sake of YajAa, (i.e.) for 
the sake of Iévara 45 : It does not get bound by action performed for 
the Lord. Therefore, do you, O son of Kunti, practise, engage in, 
action for That, Yajfia (The Lord), devoid of attachment , abandoning 
the de6tre for the fruit of action. 


25. This is to dispel the idea that ‘work is to be done for svork’s sake’ (ÅX 
taking ‘yajna’ to refer to the sacrificial rite. 
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For the follovving reason as well, action should bc performed 
by him who is chargcd with its performancc : 

W mi qvw I 

wi° \\ 

>& 

Saha yajnåb prajah srstvå purovaca Prajåpatih 
A nena prasavisyadh v am- esa vo (a) stvista-kåmadhuk 

10. Having in the beginning created mankind together 
with yajna, Prajåpati said, ‘By this shall ye produce ; 
this shall be the milch-cow of your desires. 

Having in the beginning of creation created , produced mankind 
the three castes (varnas), together with yajUa , 2ft Prajåpati , the 
Creator of mankind, said , “By this yajna, shall ye produce , multiply? 
bring about birth ; this yajna shall be the milch-cow of your desires , 
that which yields all varieties of desires, iruits wishcd for. 

How (can yajna yield the various desires wishcd for)? 

mm nrcrø to m*&rm* wwu 

Devdn-bhåvayatdnena te devå bhavayantu vah 
Parasparam bhavayantah sreyah param-avåpsyatha 

11. “Cherish the Devas with this ; and may those 
Devas cherish you : thus, cherishing one another, 
ye shall gain the highest good.” 

Cherish, exalt, the Devas, Indra and others gods, with this 
yajna ; and may thosc Devas cherish you , satisfy you through rain 
etc. ; thus, cherishing one another , mutualty, ye shall gain the 

26 . ‘yajfla', here and in the sequel, means ‘sacrifice’, ‘religious rite’. 

P 8 
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highest good, moksa, in due course through the attainmcnt of 
Knowledge, or heaven (svarga)* 7 . 


And also - 

^ ns m w ^ il 

htån-bhogdn-hi vo devd dåsyante yajna-bhdvitah 
Taird-datttin-apradåyaibhyo yo bhunkte stena 

eva sah 

12. “The Devas, cherished by yajna, will give you 
desired-for enjoyments. So, whoever enjoys their 
gifts, without offering (in return) to them, he is 
verily a thief. 

The Devas, cherished by, exalted, pleased with, yajna, (your) 
sacrifices, will give you desired-for enjoyments, women, cattle 
progeny, etc. So, whoever enjoys their gifts, the enjoyments, without 
offering (in return) to them, merely gratifics his own body and sensee 
without acquitting the debt due to the gods, he, taking away the 
property of the gods and others 28 , is verily a thief. 

On the other hånd, 

% sni qr'n* ^ \\l\\\ 

Yajna-sisidéinah santo mucyante sarva-kilbisaih 
Bhuftjate te tvagham pdpd ye pacanty at ma-kår ayat 

27. The alternative is due to the difference in Ihe aspirant, according as he is 
one desiring sal vat ion, or enjoyment. (Å) 

28. ‘and others' refers to rjis (Seers) and pitrs (Manes) (Å), to whom also 
n is born indebted. 
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13. The virtuous, eating the remnants of yajna, are 
freed from all sins ; but they who cook (only) for 
themselves, those wretches eat sin. 

The virtuous, eating i.e. habituated to partaking of, the remnants t 
called ‘ambrosia’ (amfta), of food left aftcr the completion of 
y afhas, sacrifices to gods etc. 20 , are freed from all sins - those 
occuring at the five places of slaughter 30 , such as the fire-place, as 
also other sins arising from injury, etc., committed through inadver- 
tcnce 8x ; but they , the o thers, the sclfish, who cook (only) for them- 
selves , i.e. prepare food (to feed) their own persons, those being them- 
selves wretches , eat sin. 


For the folio wing reason as well, action should be perfur med by 
him who has that duty. Action is indeed what causes the movement 
of the universe-cycle. How? The answer follows : 

q^T af! 11 il 

Annådb-havanti bhutåni parjanyåd-anna-sambhavah 
Yajnad-bhavati pur jany o yajnah karma-samud- 

bhavah 

14. From food come forth beings ; from rain food is 
produced ; from yajna anses rain ; yajna is born of 
Karma. 

29, 30 and 31 . The five places of slaughter in a household are at the firc-placc^ 
the wooden mor tar in which corn or grain is threshed, the grindstone, the 
broom, and the water-pot. In these places, injury to life is knowingly caused. 
Injury is also causcd to creaturcs, through inadvertence, such as by Ireadlng on 
them with the foot. Sin also arises by inadvertently Corning into contact with 
impure objects. All sins arc wiped away by the perforniance of the five mahu 
yajna s (great sacrifices) -to the gods. to the pitys (manes), to men, to Bhfttas (all 
crealed beings) and lo the r$is ( Brahma-yafm ). (Å) 
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From food which has been eatcn and been convcrted into biood 
and semen, directly comeforth beings ; from rain food is produced ; 
from yajiia arises rain, as taught in the Smrti- 

“The oblation duly made in the fire reaches the sun ; from the 
sun comes rain ; from rain food ; and from that all creatures”. 
(M S. III-76). Yajiia is born of Karma: Yajiia hcre refers to 

‘apurva’ 32 , and ‘Karma’ to the activities of the priest and the 
sacrificer, from which (activities) results the apurva ; thus yajiia 
(apurva) is born of Karma. 

And- 

m n nu 

Karma Brahmodbhavam viddhi Brahmdksara 

samudbhavam 

Tasmåt-sarva-gatam Brahma nityam yajne 

pratisthitam 

15. Know karma to have arisen from Brahma, 
and Brahma from the Imperishable. Therefore, 
the all-pervading Brahma is ever established in yajna. 

Know Karma to have arisen from Brahman, the Veda, which is 
the creator of Karma ; and Brahma , that is, the Veda, to have arisen 
from the Imperishable, that is, from Brahman, the Supreme Self 
(Paramatman), as breath from man. Therefore , because it illumines 
all things, Brahma (Veda) is all-pervading ; and though all-pervading, 
it is ever established in yajna, because it chiefly deals with yajiia 
(sacrifice) and the rules for its performance. 

32. According to the Mimåmså-Såstra, apurva is the subtle form which 
sacrifice (or any action) assumes in the interval between its performance and 
the manifestation of its result. See also footnote 33, Chap. XVIII. 
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^ =ng^T^[ m \ 

W tå s sfaft n ^ n 

Evam pravartitam cakram nånuvartayatiha yah 
Aghåyur-indriyåråmo mogham P år tha sajivati 

16. He, who here follows not the wheel thus set 
revolving, he of sinful life and satisfied in the senses, 
in vain, O son of Prtha, does he live. 

He, who, being charged with the duty to perform action, here, 
in this world, follows not the wheel of the universe thus set revolving 
by IS var a on the basis of the Veda and yajfia (sacrifice), he of 
sinful life, i.e. he whose mode of living is sinful, and satisfied in the 
senses, and who delights in the pleasures of the senses, in vain 
uselessly, O son of Ppathci, does he live. 

The purport of this section is, therefore, that action must be 
performed by the un-illumined man, who has that duty. In the 
passage beginning from “By non-performance of works” (III-4) 
and ending with “Indeed, even the bare maintenance of the body. 
(III-8), it was declared that before he becomes qualified for the 
practice of devotion to Sclf-Knowledge, devotion to works should 
be practised as the means thereto, by him who does not know the 
Self and has that duty (i.e. to perform works)’ Also, inci dentally, 
in the passage from “Except for action performed for the sake 
of Yajfia” (III-9) to “In vain does he live” (111-16), many 
reasons 33 were set out as to why he who does not know the Self 
should perform action, and the censure 84 for failurc to engage in 
action was also administcred. 

Apprehending that Arjuna might ask : “If such be the position, 
is the wheel thus set going to be followed by all? Or, only by him 

33. Receiving the grace of the Lord and the kindncss of Oods. (Å) 

34. bucoming a ‘thief* (to the gods). (Å) 
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who has not yet attained to devotion in the path of Knowledge- 
which is practised by Såmkhyas who know the Self, and which is 
attainable through devotion to the path of Action already 
stated, - that is, by him who knows not the Self?”, or of His own 
accord, for imparting a clear understanding of the import of the 
£østra,namely, 

“Knowing this, the Self, and with false knowledge quitted, 
the wise Bråhmanas renounce the desires for progency etc., which 
are nccessarily entertained by those who have (only) false know- 
ledge, and take to mendicancy for bare sustenance of the body ; 
for, them there is nothingelse to do than devotion to Self-know 
Iedge” ( Br . IIl-v-I. followed), 

And making it clear that this very truth taught in the Sruti 
is what He intends to explain in this Gltå-Sastra , the Lord proceeds : 

Yastv åtmaratir-eva syåd-åtma-trpiasca månav ah 
Åtmanyeva ca santustas-tasya karyarn na vidyate 

17. But the man, who may be delighting only in the 
Self, and satisfied with the Self, and content in the 
Self alone, — for him, there is nothing to do. 

But the man, a samnyåsin the Såihkhya devoted to Sclf-know- 
ledge, who may be delighting only in the Self, and not in the objects 
of the senses, and satisfied with the Self alone, and not with food, 
drink, etc M and content in the Self atone : everybody, as is well- 
known, deri ves satisfaction by acquiring external things ; whereas 
he (the samnyasin) disregards such acquisition and is content 
in the Self alone, that is to say, he is completely bereft of desires; 
for him, for such a knower of the Self, there is nothing to do t to 
bc done. 
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Besides, 

to sfarøf \ 

* s to ^froroisw ii ii 

Naiva tasya krtenartho n åkr teneha kascana 

Na cåsya sarva-bhutesu kaécid-artha-vyapåéryah 

18. For him, there is here no object by doing, and noth* 
ing by non-perfonnance ; nor (is there) for him de- 
pendence on any being for any object. 

For him, the man delighting in the Supreme Self, there is here 
in this world, no object, purpose to be gained, by doing, by action* 
But, is there not the evil called “pratyavåya” (sin) due to non** 
pcrformance of action? Nothing at all of the nature of incurring 
sin or degradation of the self arises, (here) in this world, (for him) 
by non-performance. Nor is there, for him, dependence on any being, 
from Brahma down to immo vable beings, for any object. Depen- 
dence is the seeking of patronage by means of activity, for securing 
a desired aim. For him, there is no object whatever to be gained 
by depsnding on any particular being, for which he need engage 
himself in action. 

You (Arjuna) are not in this State of Perfect Knowledgc- 85 
which corresponds to the all-pervading flood (11-46). 

Because of this - 

TORtft TO 1 \\\*>\\ 

Tasm åd-asktah satatam kåryam karma samåcara 

AsaklO hyåcaran-karma param-åpnoti purusah 

35. This is to rebut Arjuna's idea that he shoutd cease from activity, be taking 
himself to (the path of) Knowledge. (A) 
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19. Therefore, without attachment, do you always 
perform that action which ought to bc done ; for, 
performing action without attachment, man attains 
to the highest. 

Therefore, without attachment, do you always perform that 
action which ought to be done, which is obligatory ; for, performing 
action without attachment for the sake of isvara (the Lord), man 
attains to the highest, moksa, through purification of the mind 
(sattva-suddhi). 

For the folio wing reason also, : 

fk tffafønfarar snrarørø i 

ir°ii 

Karmanaiva hi samsiddhimsåsthitå Janakadaydh 

Lokasamgraham-e våpi sampas ’yan-kar tum-arhasi 

20. Veri ly, with (through) action alone did Jan aka 
and others abide in (aim at) perfeetion. Also, with 
a view to the guidance of men, you should perform 
action. 

Verily, with ( through ) action alone did™ in olden times, wise 
K§atriyas, Janaka and others , such as Aévapati, abide in ( aim at) 
perfeetion , remain in (apply themselves to attaining) liberation 
(samsiddhi mok§a). 

If they were persons who had attained Perfect Knowledge 
(of the Self), then the meaning is : they abided in the State of 
perfeetion, doing action as a result of prårabd ha- karma, i.e., without 
renouncing action, for the guidance of the world 87 . If, on the other 

36. See C ft. V-xi-4 et seq 

37. Though Janaka and others engaged themselves in action as a result of 
their prårabdha-k arma (the karma which led thein to the current birth and 
had to be worked out in that birth), they abided in perfeetion through the 
majesly ( niåhåttmya ) of their wisdom. (Å) 
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hånd, Janaka and others had not attained true Knowledge (of the 
Self), then the meaning is : they aimed at reaching perl'ection 
ultimately, through action which is the means to the purification 
of the mind. 

Tf you think that obligatory works were performed even by 
Janaka and others of old, because they were not knowers of the 
Self, and that thcrefore they need not perforce be performed by 
another who has attained fulfilment (oflife’s purpose) bypossession 
of true Knowledge, eventhen, inaccordance withprårabdha-karma, 
and also simply with a view to the guidance of men, for the pur pose 
of weaning them from proceeding on the wrong path, you should 
perform action. 


Who is compctent to guide the world and how? The answer 
follows : 


s mm il il 


Y ady ad- åc ar at i éresthas-tat-tad-e vet ar o janah 
Sa yat-pramdnam kurute lokas-tad-anu vart ate 

21. Whatever the pre-eminent man does, that alone 
others do. Whatever he regards as authorily, that 

people follow. 

Whatever action the pre-eminent man does, that action alone 
others, his followers, do, Also, whatever he, the pre-eminent man 
regards as authority, secular or scriptural, that people follow, that 
alone they also regard as authority. 


In case you (still) have any doubt as to this duty to guide 
the world. then cannot you observe Me?- 

* fas i 

sfpurcnrcrw ^ m ^ il ^ il 
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Na me Pårthåsti kartavyam trisu lokesu kimcana 
Nånav åpta-avaptavyam varta eva ca karmani 

22. For Me, O son of Prthå, there is nothing what- 
ever to do in the three worlds, nor anything unattained 
to be got ; yet i engage in action. 

For Me, O Pårtha, there is nothing whatever to do in the three 
worlds even. Why? For there is nothing unattained (by Me) which 
has to be got, acquired (anew). Yet , 36 I engage in action. 

^ to ^ i 

il 

Yadi hyaham na varteya jatu karmanyatandritah 
Mama vartmånuvartante manusyåh Pårtha sarvaéah 

23. Were l not at all to engage in action with vigilance, 
O Pårtha, men wonld follow in my wake cverywhere. 

Were l not at all, at any time. to engage in action with vigilance 
without becoming indolent, O Pårtha, men would follow in my wake, 
in the course of conduct adopted by Me, the pre-eminent among 
them, everywhere, in every way. in all matters. 

What harm is there in that? The Lord says : 

#PT * $ tf | 

é&w ^ srsn: ir« i i 

Utisideyurime lokå na kuryåm karma ced-aham 
Samkarasya ca kartå syåm-upahartydm-im ah 

prajåh 

38. Though there is no object to be gained lor Mysell', (vet, i.e. ) with a view 
to the guidance of the vvorld. (A^ 



123 


24, These worlds would be undone were T not to 
engage in action ; and J would be the cause of the 
ad mixture of castes and would ruin these beings. 

These worlds , all of them, would be undone, would perish, for 
want of that activity which effeets the sustenance of the universe, 
were I not to engage in action ; and moreover, I would be the cause of 
the admixture of castes and would , thereby, ruin these beings -I, 
whose purpose is to favour people, would be dooming them to 
dcstruction, which would be unwortliy of Me, their Lord. 

ff, on the other liand, you or any olher person should feel 
that, like Me, he has achieved fulfiment by being a knower of 
the Self,^even by him, action must be performed for the bendit 
of others, though there is nothing to be done for his own sake. 
This is stated - 


*ret: qsfarføprr ttt ftfer i 



Sak t åh karmany avidvåmso yathå kurvant i Bhårata 

Kury åd-vidv åms-tathå (a) saktåé-cikirsur- loka- 

samgraham 

25. As do the unwise attached to work act, so should 
the wise act, O descendant of Bharata, without 
attachment, desirous of the welfare of the world. 


As do the unwise, (who arc) attached to work act, in the manner 
some (ignorant people) with the expectation, ‘I am going to enjoy 
the fruit of this action’ act, O descendant of Bharata, so should 
the wise, the knower of the Self, act, remaining without attachment. 
For what purpose he should so act, listen : desirous of bringing 
about the welfare of the world 

For Me, or any other, who being a knower ot the Self thus 
desires the welfare of the world, there is nothing to do, except fo r 
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guiding the world. Therefore, for such a knower of the Self, this 
(course of conduct) is prescribed. 

^^T^TfoT || II 

Na buddhi-bheihim janayed-a jn du dm kar nia-samginåm 
Josayetsarva-karmdni vidvan-yuktah samåcaran 

26. The wise man should not cause disturbance of 
the understanding of the un-enlightened, attached to 
action ; he should engage thcm in all actions, per- 
forming (them) diligently. 

The wise man should not cause, bring about, the disturbance, 
unsteadiness, of the understanding which has takcn the res o 1 Lite form> 
‘‘This act must be performed by ine and 1 must enjoy its fruit”, 
of the un-enlightened, those devoid of discrimination, attached 
to action, clinging to activity ; but. what should he do? he should 
engage them in, make them perform, all actions , himself performing 
them, the very same actions of the ignorant, diligently , proficiently. 

How the ignorant man clings to activity is now 
being stated - 

førørunft 3^1 wtm 1 

11 il 

Prakrteh kriyamdndni gunaih kar mani sarvaéah 

Ahamkåra vimuclhatmå kart dham-iti manyate 

27. Actions are everywhere performed by the Gunas 
of Prakrti ; (but) the man whose mind is deluded by 
egois m thinks : ‘1 am the doer”. 
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Actions, secular and script ural, are everywhere, in all ways, 
performed by the Gunas, tbe modifications in the forms of body and 
senses (kårya-karana) 39 of Prakrti or Pradhåna, the State of equi- 
poise of the (three) Gunas, sattva, rajas and tamas ; (but) the man 
whose mind is deluded by egoisrn , whosc inner-sensc (antah-karapa) 
is multifariously deluded by egoism, the conception that the Self 
is the aggregate of kårya-karana ; and consequently superimposing 
on himself the attributes of kårya-karana (through nescience, 
avidyå) identifies himself with kårya-karana ; and through 
avidyå believing that actions rest on him, thinks with regard to 
each and every action, '7 am the doer 

But as for the wise man, 

syiTi n r * n 

Tattvavit-tu mahåbåho guna-karma-vibhågayoli 

Gunå gunesu vartanta iti matvå na sajjate 

28. But, O mighty-armed, he who knows the truth 
regarding the divisions of Guna and Karma, recognising 
that Gunas (merely) act on Gunas , does not become 
attached. 

But, O mightly-armed, he who knows the truth-of what? - (of 
truth) regarding the divisions of Guna and Karma, i.e. of the divisions 
of Gunas and of the divisions of Karma 40 , recognising that Gunas 
as sense organs {merely) act on Gunas as objects of the senses, and 
that the Self (acts) not, dnes not become attached , forms no attach- 
ment. 41 

39. Kårya - effeet ; karana - instrument. The body is kårya. The five organs 
of action, the five organs of knowlcdge, manas, buddhi and ahathkara ( antah - 
karaya) are the karana (XIII-20 Com.) 

40. See 1V-13 ; XIV-5 et seq. ; XVIIH9 et scq. 

41. i.e, does not entertain the feeling that he is the agent with regard to any 
action. (Å) 
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On the other liand, 





f^TRT^ || || 


Prakrter-guna-sammudhåh sajjante guna-karmasu 
T ån-akrtsana vido mandåri-krtsnavin-na vicålayet 

29. Thosc deluded by thc Gunas of Prakrti attach 
(themselves) to the functions of the Gunas. The 
man of Perfect Knowledge should not unsettle thern 
of imperfect knowledge and of dull wit. 


Those who are thoughtly deluded by the Gunas of Prakrti , 
attach themselves to the functions of the Gunas , believing, “We 
engage in (this) action for the sake of (such and such) fruit.’Ti 
The man of Perfect Knowledge , i.e. he who knows the Self, should 
not of himself unsettle , i.e. disturb the conviction (of understand Ing) 
of them of imperfect knowledge who are attached to work and look 
only to the fruit of the work, and are of dull wit , and are foolish. 


How then should action be performed by thc un-illumined man, 
who has the duty to perform works and who seeks liberation? The 
answer folio ws : 

iu° ii 

May i sarvdni kanntini samnyas-yadhydtma-cetaså 
Nirdsir-niramamo bhutvd yudliyasva vigata-jvarah 

30. Renouncing all actions in Me, with mind centred 
on the self, getting rid of hope and selfishness, fight- 
free from (mental) fever. 
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Renouncing, dcpositing, all actions in Me, Våsudeva, the Supremc 
Lord, the Omniscient, the Self of all, with mind centred on the self 
with the clear understand ing, “1 am an agent, am acting for the 
Lord as His servant ’, and also, getting rid of hope, abandoning any 
expectation (of fruit), and selfishness, the idea of mine-ness 42 , do 

you fight-f ree from ( mental ) fever, devoid of mental torment, 
grief 4a . 

This doctrine which has been taught with the authority therefor, 
namely that action should be engaged in, is exactly the truth 44 : 


^ ^ fønrgféraRr hwu i 

Ye me matam-idam nityam-anutisthanti månav åh 
$raddhavanto-(a ) nasayanto mucyante te ( a ) pi 

karmabhih 

31, Those men who constantly practise this teaching 
of Mine full of éraddhå and without cavilling, they 
too are freed from work. 

Those men who constantly practise , fbllow, this teaching of Mine, 
full of sraddlia 1S , faith, and without cavilling, i.e. without finding 
fault it Me, Våsudeva, the Guru (Teachcr), they too who thus conduct 
themselves, are freed from work i.e. dharma and adhar ma 46 . 

42. with regard to sons, brothers etc., engaged in the battie. (Å) 

43. arising from Ihe thought that by engaging in the battic you have to slay 
sons, brothers, etc. (Å) 

44. It leads one, who follows it, to libcration. (Å). This answers the query 
prcceding verse 30. 

45. éraddhå is faith in the teaching of Scripturc, and of the Guru, concerning 
matters not (otherwise) manifest. (Å) 

46. Merit and demerit, virtue and sin ; the suhtle forms in which good and 
evil actions stand till the time comes to enjoy their firuits. (See note 32 ante ; 
als o Com. on verse 33 following). 
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q ir Uci^ l 

røH^rc: n Il 

Ye tvetad-abhyasuyanto nånutisthanti me matam 
Sar va-jndn- vimudh å mstån-viddhi nastån-acetasah 

32. But those who, decrying this teaching of Mine, 
do not practise (it), deluded in all knowledge, and 
devoid of discrimination, know them to be ruined. 

But those, as contra-distinguished (from the virtuous referred to, 
who decrying , tinding fault with this teaching of Mine, do not prac- 
tise (it), conform to it, such people are in many ways deluded in) 
mistaken about, all kinds of knowlege , and devoid of discrimination ; 
know them to be ruined , lost. 

Now, from what reason do they not follow Thy (Sri Kr§na’s) 
teaching, perform the duty of others, and neglect their own? Thus 
ofiending Thee, why do they not dread the sin of transgressing 
Thy command? The Lord says (by way of reply): 


fars! f% ii ^ n 

Sadrsam cestate svasyåh prakrter jnånavdn-api 
Prakritim ydnti bhutani nigrahah kim karisyati 

33. Even a wise man acts in conformity with his 
own nature. (All) beings follow nature ; what can 
restraint do? 


Even a wise man acts in conformity with his own nature. 
Prakfti (nature) is the samskåra, impression, of dharma and 
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adhar ma arising out of past actions, and manifested at the 
com mencement of the present birlh. In accordance with that? 
every being, even a wise man, acts. What then to say of the dull- 
witted! Thus, all beings foilow (their own) nature . What can 
restramt, by Me or any other, do ? 

If every being acts only in accordance with his own nature — 
and there is none without a ‘nature' (of his own), — then, there is no 
scope for human efTort (purufakåra), and Såstra (Scripturc or 
Precept) would be futile. To meet this (objection). the Lord says: 

Indrlyasyendriyasyårtha råga-dvesau vyavasthitau 
Tayor-na vaéamågacchet-tau hyasya paripan- 

thinau 

34. Attachment and aversion of each sense for its 
(respective) object are natural : let no man come under 
their sway ; for, they are his foes. 


Attachment and aversion of each sense for its (respective) object, 
i.e. of all the senses for their respective objects, such as sound etc., 
with respect to the object of each sense, attachment for the desirable 
and aversion to the undesirable, are natural, incvitable. 


The scope for human effort and for the Såstra (Teaching) 
in this matter is now being explained: One who embarks on follow- 
ing the teaching of the Såstra should, even at the commencement, 
not fali under the sway of attachment and aversion. Verily, that 
which is the ‘nature' of a person goads him on to its business only 
through attachment and aversion; then, neglcct of his own duty 
and undertaking the duty of another follows. When, on the other 
hånd, one restrains attachment and aversion through their adver- 
sary ,« then that man betakes himself to the scr.ptural point ot 


47 Attachment and aversion have their foundation (support) in false know- 
Icdge (i mUhyå-JMna )■ The adversary referred to is true knowledgc (vneka- 
vijnana), which is opposed to milhyå-jaåna. (A) 
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view alone and does not fali under the sway ot' (his) nature. Where- 
/ fore, let no man come under their sway , i.e. of attachment and 
aversion. For , they are his, man’s foes; they are obstructions on 
his path to pertcction, likc robbers (on the highway). 

Now, the man who is urged by attachment and aversion 
understands the teaching of the Éåstra to bc otherwise (i.e. he 
mi sun der stands it), that the du ty of another may also be performed, 
because it is also (prescribed) duty (dharma). That is wrong: 

^ ftsR iresnfi srrs; i i h 11 

Sreyån-svadharmo vigunah paradharmåt-svanus- 

thitdt 

Svadharme nidhanam éreyah para-dharmo 

bhayåvahah 

35. Bettcr one’s own Dharma devoid of merit, than 
the Dharma of another well-performed. Better is 
death in one’s own Dharma; the Dharma of another 
is productive of danger. 

Better, more praiseworthy, is the performance of one's own 
Dharma, though the performance might be devoid of merit, than 
the Dharma of another well-performed, i.e. though accomplished 
with excellence 40 . Better is eveti death in acting up to one’s own 
Dharma , than Life set in doing the Dharma of another. Why so? 
For, the Dharma of another is productive of danger, risk, such as 
(going down to) hell. 

Although the root-cause of evil has been referred to in the 
verse, “To the man thinking about objects” (11-62), and (here), 
“attachment and aversion are his foes” (111-34), it has been men- 


48 The Lord thus definitely discountenances Arjumi’s preference to living 
on food obtained by begging (11-5), prescribed as the dharma of samyåsins, 
to engaging in fighting, which is the dharma of the Ksatriya. (Å) 



tioned in disconnected contextsand without precision. Desiring 
to know that (cause of evil) compendiously and definitely, so 
that, on the cause being exactly known, he might endeavour to 
eradicate it — * 


3t|r- 3 ^— 

m fo si qésti mi gjrø i 

Urette \\ \* n 

Arjuna uvåca - 

A tha kena prayukto (a) yam påpam carati purusah 

Anicchann-api vårsneya balåd-iva niyojitah 

Arjuna as ked - 

36. Now, O Var§neya! impelled by what does this 
man commit sin though reluctant, constrained as 
it were by force? 

Now, O Varfneya! Thou (Krsna) born in thc family of Vr§ni, 
impelled by what, constituting the source, as a king with respect to 
(the action of) a servant, does this man commit sin, practisc sinful 
act ions, though himself reluctant, constrained as it were by force, 
as (the servant) by the king, in the example? 

The Blessed Lord said — “Do you hearken to (what I say 
conceming) the foe who is the cause of all evil, and of whom you 
ask”: 

sum «^r ^ i 

HgWFIjr I! ^ II 
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§ri Bhagavån-uvåca - 

Kåma esa krodha esa rajoguna-santudbhavah 

Mahdsano mahåpdpma viddhyenam-iha vairinam 

The Blcssed Lord said - 

37. lt is desire, it is anger, born of Rajo-guna ; of 
great craving and of great sin ; know this as the 
foe liere. 

(Explanation of the word, Bhagavan:) Våsudeva is called 
Bhagavan (usually rendered as the Blessed Lord) , bccauKe in Him 
abide, for ever, the six attributes of sovereignty (aiévarya) etc., 
without any obstruction and in their fullness ; as also because His 
especial knowledge encompasses ail matters such as the origin 
of the universe, — as stated (in the Visnu Pur ånd ) — 

“Bhaga means the collection of the six — (Propertics) — com- 
piete sovereignty (ais v arya), Dharma, glory (>'øias)> splendour 
(3ri), dispassion (y air ågyd) and liberation ( moksaf 9 . (VI-v-74). 

“He is called Bhagavan who knows the origin, and the dis- 
solution, t.he coming and the going of beings, wisdom and non- 
wisdom. (VI-v-78). 

(Commentary on the verse proper:) It, that which is the foe 
of all the worlds, which brings about all the evils of living beings, 
is desire; this desire itself, when frustrated or obstructed by some 
causc, is transformed > nto anger, and therefore anger also is it f the 
foe. Desire is bnrn of Rajoguna; for when desire arises, it sets 
Rajas in motion and thereby urges man to action. We actually 
hear the lamentation of miserable persons who empty themselves 
in servitude and the like, products of rajo-guna, “By desire have 
I been forced to act (in this manner)”. (Desire is) of great craving; 
it demands mueh feeding; and because of this, (it is) of great sin. 
Indced, prompted by desire, does man commit sin. Therefore, 
know this desire as the foe here, in I his world (samsura). 

In what manner it is (man’s) foe is shown through 
examples : 
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ii ii 

Dhumendvriyate vanhih yathd darso malena ca 
Yatholbendvrto garbhas-tathd tenedam åvrtam 

38. As fire is enveloped by smoke, as a mirror (is) 
by dust, as an embryo is covered by the secundine, 
so is this covered by that. 

As fire , which is bright, is enveloped by smoke which is produced 
with it and is dark, and as a mirror is by dust , as an embryo is 
covered by the secundine, the outer skin surrounding it, so is this 
covered by that. 

What is it, referrcd to as This" which is covered by desire? 
The answer is: 

^ ii ^ ii 

Åvrtam jnånam-etena jndnino nitya-vairind 
Kdmarupena Kaunteya duspurendnalena ca 

39. O son of Kunti! Knowledge is covered by this, 
the constant foe of the wise, in the form of desire, 
difficult to satisfy, and never having enough. 

Knowledge is covered by this, the constant foe of the wise : 
The wise man knows even at the very beginning that he is being 
led to evil by this (desire) and therefore feels miserable always. 
Hence, this (desire) is the constant foe of the w ? se man. Not 
so is the case with the ignorant; for he sees desire as his friend 
when he hanke rs after something; and only when an unpleasant 
result ensues does he realise, “Through desire I have becomc 
miserable”, and not earlier. Whereforc is this (desire) the constant 
foe of the wise man alone. 
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Of what form (is the foe)? In the form of desire (icchå 49 ), 
difficult to satisfy, and never having enough, never attaining saticty. 

The Lord proceeds to say where desire, whicli by covering 
Knowledge is the foe of all, has its location. For, when the scat 
of a foe is known, it would be easy to destroy him. 

ii n 

Indriydni mano buddhir-asyådhislhånam-ucyate 

Etair-vimohayatyesa Jnanam-åvrtya dehinam 

40. The senses the mind, and the intellect are said to 
be its abode. Through these, it deludes the embodied, 
by veiling (his) wisdom. 

The senses, the mind, and the intellect are said to be its abode p 
the resting place of desire. Through these, senses and other 
resting places, it, desire, deludes in various ways the embodied, 
man, by veiling , covering, his wisdom. 

Wherefore, 




Tasmdt-tvam-indriyanyådau niyamya Bharatarsabha 
Påpmånam prajahi-hyenam-jnånavi jndna-néUanam 


41. Therefore, O Buil of the Bharata race, do you, 
restraining the senses at the outset, cast away this 
sinful thing, the destroyer of Knowledge and 

Realisation. 


49. For definition, see XIII, 6 Com. 
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Therefore , O Buli of the Bharata race , do you, restraining 
the senses , bringing them under control at the. outset , 60 cast away 
this sinful thing , the foe under discussion, namely desire, which 
follows evil or sinful courses, the destroyer of Knowledge and Reali- 
sation . Knowledge (Jhåna) is the perception of (becoming awake 
to the Self and other (relevant) matters, derived from the såstra 
(Scripture) and the Teacher. Realisation (vijnåna) is the especial 
(personal) experience of that teaching. The instruction is : know- 
ledge and Realisation are the means to the attainment of supreme 
felicity; do you cast away from yourself their destroyer. 

It has been taught, “ controlling the senses at the outset, 
cast away desire, the enemy Resting on what is desire to be 
cast off, is being stated: 

SføTTfa tf m I 

TO w II || 

Indriydni par ånyahur-indriyebhyah param manah 
Manasastu parå buddhir-yo buddheh paratastu sah 

42. They say the senses are superior; superior to 
the senses is mind; superior to the mind is the intellect; 
he who is superior to the intellect is He. 

They the wise, say that the senses, the five, hearing and the 
others, are superior as compared to the physical body, which is 
gross, external and circumscribed; they are superior by reason 
of their subtlely, internal situation and pervasiveness. So also, 
superior to the senses is mind (manas), character ised by volition 
and indecision. Jn the same way, superior to the mind is the 
intellect (buddhi), characterised by resolution. So also, he who 
is superior to the intellect , interior to all perceivable objects in- 
clusive of the intellect, the embodied spirit (generally taken to be 
the individual, Jiva) — whom it has been stated — desire, resting 

50. In the preliminary stage, before destroying desire ; because, only when 
the senses are under control, will it be possible to subdue the mind and the 
intellect. (Å) 
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in the senses and other places, deludes by veiling his wisdom, 
is He, the Witncss of the intellect, the Supreme Self. 

SSTWi II || 

Evam buddheh par am buddliv å samstabhy atm ånarn- 

åtmand 

Jahi éatrum mahdbdho kåma rupam durfisadam 

43. Thus, O mighty-armed, knowing Him who is 
the superior of the intellect, and steadying the self 
by the self, destroy (this) enemy in the form of desire, 
so difficult to overtake. 

Thus, O mighty-armed, knowing, comprehending, Hitn. the 
Self, who is the superior of the intellect, and steadying, iixing firmly, 
the self by the self, i.e. effecling perfect composure of mind by 
your own purified mind, do you destroy this enemy in the form 
of desire, so difficult to overtake, reaching whom is beset with 
great difficulty, on acoount of its incomprehensible and multi- 
farious pecnliarities. 

ii 

Iti Sn Mahdbhårate fata sahasryam samhiiayam 

Vaiyåsikyåm 

Bhisma-Parvani Srimad-Bhagavad-G itasupanisatsu 
Brahma-vidydyåm yogas dstre Sri Krsnårjurtu- 
Samvd.de Karma-yogu ri ama 
trtiyo ( a ) dhydyah 
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Thus the third chapter entitled ‘ The Way of Action , 51 

in the 

Upanisads known as ‘ The Celebrated Songs of the 

Lord ’ 

expounding the Knowlcdge of the Supreme Spirit, 
and the Science of Yoga, in the form of a 
dialogue between Sri Krsna and Arjuna 
embodied in Ihe BhTsma Parva of 
Sri Måhabharata, the Compendium 
of one hundred thousand 
verses produced by 
Vyåsa 


5J. This chapter is entitled ‘ Eulogy of Action’ ( Karma-praiamså ) in . 
Commentary. 
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II ^pffsewvt II 

%TJ) 

CA TURTHOADHYA YAH 
JNÅNA -KA RMA-SA MN YÅSA YOGAH 

CHAPTER - TV 

(WAY OF RENUNCIATION OF ACTION IN 

KNOWLEDGE) 

In the two (preceding) Chapters has been taught the Yoga 
of devotion to Knowledge with renunciation, attainable through 
Karma-yoga as the means. Therein is comprehended the Vedic 
teaching concerning activity and retirement; and it is this very 
same (Jnåna- Yoga) which is intended by the Lord as (THE) 
Yoga throughout the Gltås. Therefore, holding that the purport 
of the Veda has been completely taught, the Lord glorifies it by 
narrating the tradition. 


in ii 

Sri Bhagav ån-uv dca — 

Imam Vivasvate yogam p r oktav ån-aham- 

avyayam 

Vivasvån Manave prdha Manur-Iksvakave 

(i a ) bravt t 


The Blessed Lord said — 

1. I told (taught) this imperishable Yoga to Vivasvat; 
Vivasvat told it to Manu; Manu told it to Ik§våku. 
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I told this imperishable Yoga related in the previous two 
Chapters, to Vivosvat, the Sun-god (Åditya), at the beginning of 
creation, for imparting strength to Ksatriyas, the protectors of 
the world, so that possessed of its strength they will become com- 
petenl to protect the Bråhmanas. And when the Bråhmatjas 
and the Kjatriyas are sustained, the maintenance of the world 
becomes easily possible. 

This Yoga is imperishable, because its fruit is imperishable. 
Indeed, moksa, the fruit of this devotion to Perfect Knowledge, 
never perishes. 

And he, Vivasvat, told it to Manu; and Manu told it to his 
son Ik§våku, the first sovereign. 

S Wti ^tt || R || 

Evam paramparå-pråp tam- imam rajarsayo vicluh 

Sa kåleneha mahatå yogo nastah parantapa 

2. Thus handed down in regular succession, the 
royal sages knew this. By long lapse of time, that 
Yoga has been lost here, O scorcher of foes. 

Thus handed down in regular succession among Ksatriyas, 
the royal sages, those who were kings and also sages at the same 
time, knew this Yoga. By long lapse uf time,' that Yoga has heen 
lost here (at present); the tradition has become interrupted, O 
burner of fees. you who cause distress to enemies, those on the 
opposite side ; — like the sun, by (the rays of) the splendour of your 
prowess . 1 2 

Seeing that the Yoga has been lost at the hånds of the weak 
with uncontrolled senses, and that people had become dissociated 
from the (supreme) object of life — 

1. See Introduction and note 13 thereto. 

2. Sauryam: for definition, see XVIII-43 Com. 
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S TRTT føl %t: StøB | 

^ m\ ^ ii 3 .i 

Sa evaycnn maya te(a)dya yogah proktah 

pur åt an ah 

Bhakto ( a ) si me sakhå ceti rahasyam hyetad- 

uttamam 

3. That same ancient 3 Yoga has now been taught 
to you by Me, as you are My devotee and My friend; 
for, this is the supreme secret. 

That same ancient Yoga has now, at the present moment, 
heen taught to you by Me, as you are My devotee and My friend; 
for, indeed, this Yoga, Knowledge, is the supreme secret. 

Lest anyone should form the opinion that the Lord has made 
a self-conlradictory statement, and being desirous of preventing 
such opinion being formed, and seemingly raising an objection — - 

'O 

mi ^ vi am i 

wtøfføijfør mrij il « 11 

Arjuna uvdca — 

A par am bhavato janma param janma Vivasvatah 
Katham-etad-vijaniyam tvam-adau proktavm-iti 

Arjuna said — 

4. Later was Thy birth; and the birth of Vivasvat 
prior; how then should 1 understand that Thou toldest 
this in the beginning? 


3. Becausc il originales from the eternal Veda. (Å) 
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hater, in the house of Vasudeva, was Thy birth ; and the birth 
oj Vixasvat, the Sun-god , prior, at the beginning of creation. How 
then shoukl I understand as bcing consistent in import, that Thou 
Thyself toldest this Yoga in the beginning , and that self-same person 
art Thou who hast now taught mc. 

To rcmove the disbelief of the stupid that Våsudeva is not 
the Omnipotent and Omniscient — which was indeed the object 
of Arjuna’s question, 

ft SRTlfiT ^ rf i 

wvi ^ ?RT|«r * før n * ii 

dr% Bhagavån-uvåca — 

Bahmi me vyaHtåni janmani tava edrjuna 

Tånyevåliam veda sarvdni na tvam vettha parantapa 

The Blessed Lord said— 

5. Many are the births that have been passed by Me 
and by you, O Arjuna. I know them all, while you 
know not, O scorchcr of foes! 

Many ure the births that have been passed— they are thingS of 
the past — by Me and by you, O Arjuna. I know them all, while 
you know not, becau.se the power of your intellect is obscured by 
(your) dharma and adharma (impressions of past good and bad 
actions) etc. But I know them, bccausc of My unobscurcd power 
of knowledge, I being by nature Eternal, Pure, Intelligent and 
Frce, O scorcher of foes. 

How then dost Thou, the Eternal Lord, have a birth, even 
though there be no dharma and adharma tor you? The reply is. 

11 ^ IL 
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Aj°{a)pi scmn-avyaydtrna bhutandm-i$varo(a)pi san 
Prakrtim svdm-adhisthaya sambhavdmydtma - 

mdyayd 

6. Though I am the Unborn, of changeless nature, 
and Lord of beings, yet, subjugating My Prakrti, 

I coine into bcing by My own Maya. 

Though I am the Unborn , bereft of birth ; so also, of change- 
less nature , though by nature I possess undiminishing power of 
knowledge; and also, the Lord of beings , capabte of governing 
all beings from Brahmå down to a blade of grass; yet, subjugating , 
controlling, My Prakrti — Måyå 4 belonging to Myself as Visnu, 
comprised of the three Gunas, to whose power the entire universc 
is subject, and deluded by whom one does not realise his own 
Self which is the same as Våsudeva, — l come into being, I become 
as if possessed of a body and as if I am born, by My own Måyå , 
and not in faet as is the case with the world (creatures). 

At what time and for what purpose is such birth (of the Lord)? 
The answer follows: 

m ft sriter i 

351«*^ 11 ^ 11 

Yadå yadå hi dharmasya glånir-bhavati Bhårata 
Abhyutthånam-adharmasya tada («) tmanam 

srjåmyaham 

7. Whenever, O descendant of Bharata, there is 
decline of dharma and rise of adharma, then I embody 
Myself forth. 

Whenever, O descendant of Bharata, there is decline of dharma, 
religion, in the form of th© institution of cast.es (var nas), religious 
orders (åsramas), etc. 5 , as the means to worldly prosperity and 

4. See Introduction and note 19 thereto. 

5. Acåras. (Å) i.c. cstablishcd usa^es, customary laws. Religion or dharma 
is mainly maintained by varna-ébama rules and åeåras. Sec'note 11 and 12 
of Introduction. 
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supreme (elicity for human beings, and rise of adharma, i.e. thc 
ascendancy of irreligion, then I embody Myself forth, through 
Måyå. 

For what purpose ? 

tå^rnnq' *rT^*rt forørn ^ i 

srfetonrwfa groft 3*r gJrn * li 

Parit råndya sådhunåtn vindéåya ca duskrtdm 
Dharma-samsthåpanårthåya sambhavåmi yuge yuge 

8. For the protection of the good, for the destruction 
of the wicked, and for the firm establishment of 
dharma, I come into being in every age. 

For the protection, preservation, of the good, those following 
the right path ; for the destruction of the wicked, those who commit 
sinful or vicious acts; and for what else? for the firm establish- 
ment of dharma, i.e. for setting it up well, I come into being in every 
age. 

That, 

5FH ^ g ^ ftoptf ft 3TO I 

H ^ II 

Janma karma ca me divyam-evatn yo vetti tattvatah 
Ty ak tv å deham punar janma naiti mam-eti 

so(a)rjuna 

9. My divine birth and action, who knows thus, 
truly, on leaving the body he is not born again: he 
attains to Me, 0 Arjuna. 

My divine, not derived from nature ( apråkptam ) and special 
to Iévara, birth , of illusoryform,® and action, such as protection of 

6. See Introduction and nott 15 and 16 thereto. 



144 


the good, who knows thus , truly, in their true light, as stated, on 
leaving the body , i.e. this (the present) body, he is not born again , 
he does not get another birth: he attains to Me , comes to Me; he 
*s liberatcd, O Arjuna. 

This path to salvation is not being laid just now, but has bccn 
(troddcn) cven in the past — 

q# spT mmwmt n r n 

Vi ta-rdga-bhaya-k rodha man-mayd mårn- 

updsritah 

Bahavo jnåna-tapasd piitd mad-bhdvam-dgatdh 

10. Freed from attachment, fear and anger, absorbed 
in Me, taking refuge in Me, purified by the fire of 
Knowledge, many have attained by Being. 

Freed from attachment , fear and anger , i.e. attachment, fear 
and anger have disappeared from them; absorbed in Me, i.e. they 
are knowers of Brahman and sce their non-difference (identity) 
with Isvara; taking refuge in Me , the Supreme Lord (Parames- 
vara); — that is to say, they are intensely devoted to Knowledge 
alone; purified by the fre of Knowledge — Knowledge concerning 
the Supreme Self is itself the tapas (austerity; fire — having attained 
final purification thereby, many have attained My Being , oneness 
with Isvara, i.e. moksa (liberation). The phrase, ‘purified by the 
fire of Knowledge’ indicates that devotion to Knowledge has no 
need of other austerities. 

The question may arise: 

“ Then, Thou (the Lord) art swayed by the feelings of attach- 
ment and aversion, bccause Thou grantest (Thy) Self-hood (moksa) 
to a few only and not to all? ” The answer follows: 

3 w tf srrøtf tf i 

m ^3^5 <n*i tfhn li \\ il 
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Ye yathå måm pr apudyant e tdms-tathaiva 

b haj dmy aham 

Mama var tmdnuvar tante manusyuh Partha 

sarvasah 

11. In whalever way men worship Me, in the same 
' wa y do I reward them; (it is) My path, O son of 
Prthå, (that) men tread in all ways. 

In whatever way, in what manner, with what aim, desiring 
what result, men worship Me, in the same way only, by granting 
the desired result, / reward, favour them ; for they do not wish 
for moksa. Verily, one cannot be a seeker after moksa and at 
i the same time have a desire for fruits. Therefore, I favour those 
who are after fruits by granting them the desired fruits; those 
who do not seek the fruit (of their action) but perform their pre- 
scribed duties, desiring (only) liberation, by granting (them) know- 
ledge; those who possess (true) Knowledge and having renounced 
the world desire liberation, by granting them liberation (moksa); 
so also those who arc distressed, by relieving them from distress, 
Thus do I favour all, only in the way that they resort to Me 7 ; 
but 1 never favour anybody on account of attachment or aversion 
or as a mistake. 


In all matters, it is My path, that of Isvara, who abides in all 
forms , 8 0 Partha, that men tread, in all ways. By ‘ men ’ is meant 
all those who exert themselves in the actions enjoined on them, 
appropriate to the result desired. 


Question: If in Thee, the Lord, on account of the absence of 
blemishes such as attachment, there is the uniform desire to tavour 
all beings alike, as also the capacity to grant all desired fruits, 
then, why do not all «ek after liberation and betak« themselve, 
to Thee ajone, with the knowledge Vasudeva all . 


7. The four kinds of devotees— vide VI1-16. 

8. See IX-23, 24. 
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Reply: Listen to the reason therefor — 

fm fk ^ vfcn n ^ n 

Kdmksantah karmanåm siddhim yajanta iha 

de vat åh 

Ksipram hi månu se loke siddhir-bhavati kar maj å 

12. Longing for success in actions, here, (men) 
worship the gods. Because success, resulting from 
action, is quickly attained in the human world. 

Longing for success in actions , soliciting the accomplishment 
of the fruit of actions, here , in this world. men yvorship the gods, 
Indra, Agni and others, as the Sruti says: “He , on the other 
hånd, who worships a god different (from the Self), with the idea, 
‘ he is separate from me and I am separate from him \ he knows 
not he is to the Devas as cattle ” (Bf\ L-iv-10). Indeed, by those 
who are intent after fruits, and worship gods (as) difterent (from 
their Self) (for the attainment of those fruits), success is quickly 
attained in the human world, because the injunetions of the Såstras 
are confined to the world of human beings only. By th is, (by 
saying: “quickly” in the human world) the Lord indicatcs tha t, 
even in other worlds, therc is attainment of the results of action 
(though not quickly). The difference is that in the world of men, 
the performance of action is regulated by the institution of castes 
and religious orders; and success resulting from action, the 
fruit of actions performed by persons duly authorised in accordancc 
with the rules Of castes and religions orders, is quickly attained. 

Question : What is the reason for the law that, only in the 
world of men, the performance of actions is regulated by the 
institution of castes and religious orders etc., but not in other 
worlds? Or, rather; it has been stated that, men classified 
according to castes and religious orders, etc. follow Thy (‘ My ’ 
in the tcxt) path in alt ways; for what reason should they 
necessarily follow Thy pathalone, but not that of any other? 
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The answer is: 

wn m i 

w || || 

cdtur-varnyam mayd srstarn gum-karma- 

vibhdgaéah 

Tasya kaftåram-api rndni-viddhyakartåram- 

avyayam 

13. The fourfold castc was created by Me, by the 
differentiation of Guna and karma. Though I am 
the author thereof, know Me to be the non-doer and 
the changeless. 

The fourfold caste, the aggregate of the four castes, was created 
by Me, as stated in the Sruti: “The Brahmana was His mouth, 
etc. ” (R. V. X-90-12), by the differentiation of Guna and karma , 
according to the distribution of the gunas — sattva, rajas 
and tamas — , and according to the distribution of work (activities). 
The karmas 9 of the Bråhmana, the good in whom (sattva : good- 
ness) predominates, are tranquillity, self-restraint, austerity, etc. 
(XVIII-42). The karmas of the Ksatriya, in whom rajas (activity) 
predominates cclipsing sattva, are prowess, boldness, etc. 
(XVIII-43). The duties of the Vaiéya, in whom rajas predominates 
eclipsing tamas (darkness), are agriculturc, ctc. (XV1II-44). 
The duty of the éudra, in whom tamas predominates eclipsing 
rajas, is service alone. Thus the fourfold caste has been created 
by Me in accordance with the differences in Guiia and karma. 
This fourfold caste does not exist in the other worlds;hencc the 
qualilicatiun, 4 in the human world* (in the previous verse). 

Objection : Alas, then, by being the author of the act of 
creation etc. of the fourfold caste Thou art tied to its consequences 
and therefore Thou cannot be the ever-free and eternal Lord. 

9. The karmas denote not only the duties by way of activities, but also the 
procUvitics of the doer. 
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Reply : Tftough I am the author thereof, of tkat act, function- 
ing through an illusory activity (the activity of Måyå), know Me 
in reality to be the non-doer , and therefore, the changeless, one not 
subject to samsåra. 

With regard to the actions of which you think I am the author, 
I am in reality not their agent (doer), because: 

* tf i Jr rårår ws! i 

tf råfrå ^ in« il 

Na mårn karmdni limpanti na me karma phale 

s pr ha 

Iti måm yo(a)bhijåndti karmabhir-na sa badhyate 

14. Actions do not taint Me, nor have 1 any craving 
for the result of action. He who knows Me thus 
is not fettered by action. 

Those actions do not taint Me, by causing the production of 
a body etc. 10 , bccause of the absence of egoism (in Me). Nor 
have I any craving for the result of those actions . With regard 
to the worldly men (sathsårins), who have the feeling ‘ 1 am the 
doer 1 and the craving for doing work and for its fruits, it is but 
meet that actions should taint them; on the other hånd, because 
of the absence of these, actions do not taint Me. He, i.e. any 
other person also, who knows Me, his very Sclf, thus , i.e. as, “ I am 
no doer, nor have I any craving for the result of action ”, he, 
is not fettered by action : for him also, actions do not cause the pro- 
duction of a body etc. 

M I am no agent (doer), nor have I any craving for the result 
of action” — 

stf $3 rå 1 

3* rå* ^ rå* il n li 

10. ‘Etc.’ refers to indriyas (sense-organs) and the rest. (Å) 
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Evam jnåtva krtam karma purvair-api 

mwtiuksubhih 

Kuru karmaiva tasmåt-tvam purvaih purva- 

taram krtam 

15. Knowing thus, was action performed even by 
the ancient seekers after liberation. Do you, there- 
fore, surely perform action, as did the ancients in 
olden times. 

Knowing thus, was action performed even by the ancient seekers 
after liberation. Do you, therefore, for that rcason, i.e. because 
action was performed by the ancients even, surely perform action : 
neither sitting-quiet nor renuncialion-of-action should be resorted 
to (by you); If you have not known the Self, (perform action) 
for the purification of (your) mind; if you know the truth about 
the Self, for the guidance of the world — as did the ancients, such 
as Janaka, in olden times : this (course of conduct) is not of recent 
origin. 

(To Arjuna’s enquiry,) “Here, 11 if action must be performed, 

I shall do so merely at Thy command; why dost Thou qualify 
it by saying ‘ as did the ancients in olden times?’ ”, — (the Lord 
replies:) because, there is great difficulty (in understanding) about 
(what constitutes) action. How? 

fk ^rqts*iT5r ^H^t: I 

WWW 

Kim karma Icim-akarmeti kavayo{a)pyatra 

mohitåh 

Tat le karma pravaksyåmi yaj- jnåtva moksyase 

(a) éubhåt 


it 


In thia human world. (Å) 
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16. Even sages are bewildered as to what is action 
and what is inaction. I shall therefore tell you what 
action is, by knowing which you will be freed from evih 

Even sages , endowed with intellect (medhå), are bewildered , 
fail into error, as to what is action and what is inaction. There- 
fore, I shall tell you what action is, and also what inaction is, by 
knowing which — karma (action), etc . — you will be freed from evil, 
i.e. saihsara. 

And, you should not also think like this : “ Action is surely 
that which is well-known as movements of the body, etc., inaction 
is the non-execution of such movements and sitting quiet; what is 
there to understand in this?” Why? Because — 

ti ^ fønk: i 

srøqirø n ^ n 

Karmano-hyapi boddhavyam boddhavyam ca 

vikarmanah 

Akarmanciéca boddhavyam gahanå karmano gatih 

17. For, veri ly (there is) to be known (the true nature) 
even of action, as (is) also (that) of forbidden action, 
and (that) of inaction; the nature of karma is im- 
penetrable. 


For, verily there is to be known the true nature even of action s 
enjoined by the éastras, as is also that of forbidden action , that 
which is prohibited, and that of inaction , of keeping quiet. Be- 
cause, the nature , the true character, of karma , i.e. action, inaction 
and forbidden action, is impenetrable , mysterious, hard to under- 
stand. 

What then is the true nature of action etc., which has to be 
known and which The Lord has promised to tell? Listen: 
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* ff w* II t* Il 

Karmany akarma yah paéy ed-ak ar man i ca karma 

yah 

Sa buddh im dn-manusyesu sa yuktah krtsna- 

karmakrt 

18. He who can see inaction in action, and action in 
inaction, he is intelligent among men, he is a Yogi, 
and a doer of all action (accomplisher of all objects). 

He, who can see , i.e. sees, inaction , absence of action, in 
action, that which is done, namely mere engagement, mo vement, 
and action in inaction, in the absence of action; — 

Action (pravjtti) and absence of (withdrawal from) action 
(nivvtti) are both dependent on an agent (doer — kartå); and all 
business involving action, agent, etc. has its due place in the domain 
of ignorance (avidyå), when the Reality (vastu) has not yet been 
perceived 12 . 

(Therefore,) he, who sees action in inaction, and vice versa, 
is intelligent among men , he is a Yogi , a saint who has become 
one with the Self, and a doer of all action (accomplisher of all 
objects): — thus he is glorified. 

Objection : — What does this incongruous teaching— ‘one 
who can see inaction in action and action in inaction mean’? 
Verity, action cannot become inaction, nor can inaction become 
action; and so, how can one understand what is (thus) incom- 
patible? 

12. ( Vastu apr å pya evn). According to Ånandagiri, this means: even the 
dissociation of connection with a positive entity (vastu saihsparsa smyutva ) 
amounts to an activity (becanse of the presence of the cgotistic conccpt of 
aucncy). 
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Reply : — Thai which in realiiy is * inaciion ’ (non-active) 13 
appears as with 4 action * (to be active) to the common man of the 
world who has a mistaken perception; so also does * action ’ 
appear as ‘ inaction \ Therefore, with a view to teaching the exact 
truth, the Lord says, ‘ he who can see inaction in action, etc.*; 
thus, there is no incongruity. It is also appropriate that one who 
sees as stated should be called intelligent, etc. And the knowledge 
of the exact truth is what has been referred to as the(proper) 
object to bc known (verse 17). The Lord has also stated, “ by 
knowing which you will be freed from evil ” (verse 16); but freedom 
from evil cannot be attained through wrong knowledge. There- 
fore, (it is to be understood that) because action and inaction are 
wrongly comprehended by ordinary men, the Lord’s words, “ hc 
who can sec inaction in action, etc/’ arc intended to remove that 
wrong comprehension. Moreover, here, neither is inaction the 
locus (receptacle) for action, nor is action the locus (receptacle) 
for inaction, as is indicated in the statement, * in the basin there 
are jujube fruits for ‘ inaction ’is (simply) the absence of ‘ action*. 
Therefore, (we have to conclude thai) action and inaction are 
wrongly comprehended by ordinary men just as water (is seen) 
in the mirage or silver in the mother-of-pearl. 

Objection : — Is not * action * ever the same to all, never depart- 
ing from its nature anywhere? 

Reply: Not so. To a person in a boat, when the boat is 
moving, trees which are stationary on the bank appear to move 
in the opposite direction. Distant objects, remote to the eye, 
thougli moving, are seen as devoid of motion (i.e. appear to be 
stationary). So also here, action is seen in the actionless (Self), 
under the idea: ‘ 1 do (this)’; and inaction is seen in action 14 : — 
thus, contrary perception takes place. And to remove this 
(wrong perception) the Lord says, ‘ he who can see inaction in 
action etc.’ 

Though this subject has been taught more than once in reply 
(to objections), ordinary people being deluded through cherish- 
ing very strong misconceptions forget the Truth though often 

13. Akarma— akriyam (bereft of action) i.e. Brahman. (A) 

]4, Jnactivity is associated with the world of duality, which is ever active. (Å) 
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heard by them, and bringing up wrong arguments raisc doubts 
again and again. So, sceing that the truth about the Seil' is difll- 

cult to understand, the Lord also answers (such objections) again 
and again. 

(To sum up:) The truth that the Self is devoid of action, so 
well established by Sruti, Smrti and Nyåya, 15 has been taught in 
the verses, “ This (Self) is said to bc unmanifested, unthinkable ” 
(11-25), “ This (Self) is never born; nor does it ever die” (H-20), 
etc.; and it will be taught hereafter also. In such Self bereft of 
action, i.e. in (SelTs) ‘ inaction % the perception of action, which 
is contrary (to its real nature) has become quite natural with people; 
and so, “ even sages are bewildered as to what is action and what 
is inaction” (IV-16). And, attributing action, which rests on the 
body etc., to the Self, (man thinks) “ I am the doer, this duty 
(action) is for me; I must enjoy its fruit ’\ Also, in the same way 
man thinks, “ I shall remain quiet, so that i may be frec from 
fatigue, doing nothing and happy” thus aliribuling to the Self 
abstinence from activity, which relates to the body and the senses, 
and the feeling of happiness ensuing therefrom; and prides him- 
self : ‘ I am doing nothing now, T am quict and happy To cure 
mankind of this wrong perception, the Lord teaches: “ he who can 
see inaction in action, etc.” 

Now, ‘action’, being always of the nature of activity and 
resting on the body and the senses, is superimposed by everybody 
on the Self, which is devoid of action and is unchangcable; and so, 
even a learned man thinks, “ 1 am doing Thus, the meaning 
(of the verse) is: 

In action , which is considered by common folk as inherent 
in the Self,- — just as motion in the opposite direction is attributed 
to the (stat ionary) trees on the bank of the river, — he who sees 
inaction , absence of action (in the Self), as is the exact truth, — 
just as seeing the absence of motion (in the case) of the trees; 
and in inaction, in the cessation of movement of the body and the 
senses, which also like action is attributed to the Self, se es action , 
productive of the self-conceit, “ quiet and doing nothing, I am 
resting happy”; he who thus understands the difference between 

15. Reason, Logic (sec note 24, Introduction). 
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action and inaction, as thus explained he is intelligent arnong men , 
a pandita (wise man), he is a Yogi , and a doer of all action — he has 
done his duty (accomplished all objects), that is to say, he is freed 
from cvil (falling into hell). 

This verse has been differcnlly interpreted by anothcr com- 
mentator. 16 How? The obligatory rites, being performed for 
the sake of the Lord, do not indced produce their fruit and there- 
forc they ure, in a figurative scnsc, said (by that commentator) 
to be ‘inaction’ (non-action). Their non-performance is in- 
action; and that is also figuratively said (by him) to be ‘action’, 
because it results in the sin of non-performance (pratyavåya), 
Accordingly he who sees * inaction 7 in the obligatory rites, be- 
cause they produce no fruits, — just as a cow, though not ceasing 
to be a cow, is not considcred a cow by reason of its not yielding 
produce in the form of milk — -and in the same way sees ‘ action * 
in inaction, the non-performance of obligatory rites, by reason of 
its producing sinful result such as hell (naraka), etc..,, (i.e., such 
an one according to that interpretation, is intelligent among men 
ctc.) 

This interpretation is not correct, since through such know- 
lcdgc freedom from evil (falling into hell) cannot be attained, and 
the Lord’s declaration, “ by knowing which you will bc freed 
from evil” (IV-16) will be stultified. How? Because, though 
by the performance of the obligatory rites there may possibly 
be freedom from evil, it (freedom from evil) can never be had by the 
(mere) knowledge that they do not produce any fruit. Indeed, 
it has nowhere been taught (in the Såstra) that either the knowledge 
that obligatory rites produce no fruit, or the knowledge about the 
obligatory rites (themselves) results in freedom from evil. Nor 
has such been taught by the Lord here. 

By the same argument, (the interpretation regarding) sccing 
action in inaction stands refuted. Indeed (according to that 
commentator), it is not enjoined here that non-performance (of 
obligatory rites) should be viewed as action, but merely that obli- 
gatory rites should bc performed. Neither is there anything to 
be gained by knowing that sin accrues from non-performance 

16 . The reference is to the Vftiik&ra. 
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of obligato ry rites; nor can the non-performance of obligato ry 
rites have been taught as fit to be known 17 . Besidcs, by seeing 
contrarily action as inaction (and inaction as action in the sense 
cxplained by that commcntator), it will not bc possible (for any- 
body) to obtain results such as freedom from evil, ge tting endowed 
with intelligence, becoming a Yogi, and accomplishment of all 
objects; and such (false) understanding deserves no praise. J7alse 
knowledge is itself evil in nature; how can it free (one) from another 
evil? S urely, darkness cannot expel darkness. 

Objection : — (What is explained by us as) seeing inaction 
in action, or seeing action in inaction, is not false knowledge, 
but is only a figurative way of understanding, depending on the 
production and non-production of result. 

Reply : — This is no good; for it is nowhere heard that even 
a figurative understanding of action and inaction is of any use. 
Nor is anything special gained by ignoring what has been taught 
and inventing what has not been taught 1 ®. If the Lord had mean* 
it, He could as well have said in His own words that there is no 
fruit from obligatory rites and that their neglect will result in fall- 
ing into hell. And, why (should He resort to) covert language, 
confounding others: “ he who can sce inaction in action, etc.?'’ 

Therefore the interpretation of the (other) commentator 
will patently imply that the Lord’s words were intended to con- 
found mankind. Neither is this subject (perforinance of obligatory 
duties) a matter to be guarded by the use of disguised language^ 
nor can it be said to be one which could be clearly understood 
only when taught over and over again in different words. For, 
the matter which has been very clearly taught in the passage, 

“ Your right is to work alone ” (11-47), needs no repetition. And 
it is always only what is excellent and commendable, and what is 
worthy of perfornmnce, that is taught as fit to be known; not that 
which is of no use. 

17. If it should be enjoined that non-performance should be viewed as action 
then non-performance, beine the principal thing, should bc taught as that 
on which to fix attention; but that is impossible, because it is a non-entity 

(tuccha). (Å) 

18. What is taught is that freedom from evil results from true Knowledge. 
what has not been taught is about the performance of obligatory rites. (Å) 
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Nor is false knowledge wortby of comprehension, as also the 
object awakened in the memory by that (false knowledge), which is 
unreal. AJso, from the non-entity, viz., the non-performance of 
obligatory rites, the positive entity of sin (pratyavåya) cannot 
arise, — as has been stated: “ Of the un-real, there is no existence ” 
(11-16). Sruti also says: “ How can existence come out of non- 
existence?" (C7i. Vl-ii-2). That existence can arise out of non- 
existence has thus been denied; still, to maintain that from non- 
existence a real object can spring up is to say that non-existencc 
itself is existence and vice-versa: and this is improper, being opposed 
to all rcason. 

Besides, Scripture cannot prescribe any action which is un- 
profitable, because all action involves trouble, and what involves 
trouble is not taken up intentionally as a duty to be performed 19 . 
And, by not performing the obligatory rites, falling into hell is 
to be suffered; so that, in either case — performing or neglecting 
(obliga f ory duties) — the Scripture is presented as the source of 
harm and therefore unprofitable. Morcover, there is inconsistency 
of approach in (first) admitting that obligatory rights produce no 
fruit and then declaring that they lead to mok$a (liberation). 

Therefore (it is established that) the meaning of 44 he who can 
see i naction in action, etc.” is as learnt (in our tradition); and 
the verse has been interpreted by us accordingly. 

This perception of inaction in action, and vice versa, is glori fied 
as follows: — 

jRifapsr m%i qM isn; n n 

Yasya sarve samdrambhåh kama-samkalpa- 

varjitåh 

Jnånågni-dagdha-karmånam tam-fihuh panditam 

budheih 


19. in the absence of a desirable fruit, such as attaining to heaven. (Å) 
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19. Him the suges call Wise, whose undertak- 
ings are all devoid of desires (for results) and plans; 
and whose actions are burnt by the fire of Knowledge. 

Whose, i.e., of him who possesses the vision described in the 
previous verse, undertakings, the actions in which hc engagcs 
himself, are all devoid of desires for results, and plans: i.e. purposes 
(saihkalpas) which originate desires; — that is to say, he executes 
merely the movements of actions, without any selfish purpose in 
view — to serve as guidance to the world, in case he is following 
the pravftti mårga (the path of activity, i.e. wordly life), or for the 
bare sustenance of life, in case he has renounced worldly life; 
and whose actions, go od and bad, are burnt by the fire of Know- 
ledge, the vision of inaction in action and vice versa; — him, ( such 
an oné), the sages, the knowers of Brahman, call Wise in the true 
sense* 0 . 

As for him who sees inaction and action (in their true light), 
he bccomcs freed from action by virtue of that very knowledge; 
renounces the world and betakes himself to no work, doing merely 
what is necessary for the sustenance of life — even though he had 
engaged himself in action before the dawn of knowledge. He 
acquires right Knowledge (of the Sclf), certainly does renouncc 
work and its accessories, because he linds no use for activity. 
Even if, for some reason, he cannot renounce action and engages 
himself in action as before — (surely) without attachment to the 
action and its fruit, becausc he has no object to gain therefrom; 
and (merely) with a view to the guidance of the world he really 
does nothing. To show that his activity gets transmuted as in- 
action, by reason of that activity having been burnt in the fire of 
Knowledge, the Lord procecds: 

fo W II =1“ II 

6 . 

20. This is to show the inapplicability of the appellation to thosc profleiem 
in the (merely intcllectual) Vaisejika and other darianas (systems of 
philosophy). (Å) 
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Tyaktva karma-phalåsamgam nityatrpto 

niråérayah 

Karmanyabhipravrtto(a)pi naiva kincitkaroti sah 

20. Forsaking the clinging to fruits of action, ever 
satisfied, depending on nothing, — though engaged in 
action, he does not do anything. 

Forsaking love of action and tlie clinging to the fruits of action, 
through the power of the Wisdom spoken of; ever satisfied , i.e. 
devoid of the desire for objects of the senses; depending on nothing, 
seeking no support (support is that, depending on which, one 
seeks to achieve an end in life); the meaning is: not depending 
on anything which is the means for attaining wished-for fruits, 
seen and unseen 21 

As the wise man is possessed of the awareness of the actionless 
Self, the action performed by him is in reality non-action. By 
such a person, action with its accessories is simply to be renounced, 
because he has no usc for it. Though this is the natural course of 
conduct, if it is not possible for him to get away from activity, 
on account of his wish to guide the world or to avoid the reproach 
of the virtuous, — such a person, though engaged in action as pre- 
viously 22 , he does not do anything , because he is possessed of the 
awareness of the action-less Self. 

On the other hånd, he who, unlike the person spoken of 
beforc 23 , has realised his identity with Brahman, the innermost 
actionless Self abiding in all, even before engaging in any action; 
and who, by reason of haying rid himsclf of all desire for seen and 
unseen objccts of pleasure, linds no use in action aimed at securing 
them and renounces action with ils accessories, merely doing what 
is necessary for maintaining the body; — such an ascetic, stcadfast 
in devotion to Knowledge, is liberated. To teach this, the Lord 
says: 

21. i. c. in this life or the next; or, here or in other worlds. 

22. i. c. before the dawn of Knowledge. (Å) 

23. i. c. one disintercsled in the welfarc of the world etc. (A) 
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srch m \\r\ w 

Niråéir-yata-cittåtma tyakta-sarva-parigrahah 

Sarnam kevalam karma kurvan-napnoli kilbi$am 

21. Rid of desires, mind and body controlled, and 
all possessions relinquished, he, by performing mere 
bodily action, does not incur any evil. 

Rid of desires, i.c. all desires have departed from him; mind 
and body controlled, the inner sense (antah-karana) and the ex- 
ternal aggregate of causes and effeets (i.e. the body and the ex- 
ternal senses), havebothbeen subdued by him; and all possessions 
relinquished , the totality of enjoyable objects have been abandoned 
by him; he (such a person), by performing mere bodily action, 
i.e. action needed for the bare maintcnancc of the body, and even 
that devoid of attachment, does not incur any evil, that which is 
undersirable, evil (papa), and virtue (dharma) as well, bccause 
even dharma is undcsirable for one who seeks Jiberation (nioksa), 
as it brings about bondage. 

And now, what does the expression 6 mere bodily action ’ 
mean? — Is it action to be performed by the body? or action 
needed for the maintenance of the body? 

If it be asked, what is the use of such an enquiry as to whether 
bodily action ’ refers to action performed by the body or to 
action needed for the bare maintenance of the body, we reply: 

If action performable by the body had been meant by * bodily 
action \ then by saying that one does not incur evil by performing 
action, productive of seen and unseen results, through the body— 
even if such action be a prohibited one— we shall be imputing 
(to the Lord) the teaehing of something improper. And to say 
that by doing action, productive of seen and unseen results, pre- 
scribed by the Scripture one does not incur evil is to deny some- 
thing which has not been propounded. And, because of the speci- 
fication, “(by doing) bodily (action)” and the use of the word 
c mere ’ (‘ kevalam ’) the implication would be that by performing 
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action by specch or thought— whether it be one prescribcd by 
scripture or one prohibited by scripturc, respectively known as 
dharma and adharma— one incurs evil. In that case also, to say 
tliat by doing (by specch or thought) a prescribed act, one incurs 
evil would be in contradiction (of scripture) 24 ; and to say that by 
doing a prohibited act (by specch or thought) one incurs evil is 
a mere reiteration of a (known) truth and therefore useless. 

If on the othcr hånd * bodily action ’ is taken to mean ‘ action 
needcd for the bare maintenance of thc body % then (the inter- 
pretation of the passage is as follows:)— by body, speech and mind, 
doing jio othcr action— whether prescribed or prohibited by 
Scripture, and productivc of seen and unseen results — and by 
body, speech and mind, performing in the eye of the world merely 
those movements of the body etc. which are needed for the bare 
maintenance of the body, without even the attachment ‘ I am 
doing (this) * — which is signified by the use of thc word * mere * — 
he does not ineur evil. Becausc such a person is incapable of 
acquiring evil called sin, hc does not fall into the evil of samsåra; 
he is surely liberated without any impediment, because all his 
actions have been consumed by the fire of Knowledge. This is 
merely a reiteration of the fruit of right Knowledge already 
described (TV. 18). On this interpretation, the phrase ‘mere 
bodily action ’ gives no room to objection. 

For the ascetic who has relinquished all possessions, there is 
no question of owning food and other things 85 required for the 
maintenance of the bo dy and it would folio w that the maintenance 
of the body has lo bc done by begging or such other means. The 
Lord expounds the means of meeting with food and othcr things 
neccssary for the mainteance of his body by the ascetic, as are 
authorised by scriptural texts such as: ‘ what is unsolicited, what is 
not previously arranged for, what comes to him by chance * 
( Bodhåyana Dharrna-Sutra. II. 18.12)— 

m forfat* ^ II RR II 

24. Which prescribes japa (repetition of mantra) and dhyåna (meditation) 
for the sajftnyasin. (Å) 

25. Footwcar, clothing etc. (Å) 
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Yadrcchå-låbha-santusto dvandvåtito vimatsarah 
Samah siddhåvasiddhau ca ler tv dpi na nibadhyate 

22. Content with what comes to him by chance, 
having transcended the pairs of opposites, free from 
envy, even-minded in success and failure, though 
acting he is not bound. 

Content with what comes to him by chance , having the feeling 
ot satiety by what comes to him unsolicited; having transcended 
the pairs of opposites such as cold and heat ; free from envy , having 
s\o feeling of opposition; even-minded in success and failure , reniain- 
ing the same whether chance favours or fails him 

He who is an ascetic of such a nature, feeling no joy or dejec- 
tion and being the same whether he obtains or not the objects 
such as food required for maintaining the body, seeing inaction 
in action and vice versa, steady in the perception of the true nature 
of the Self, ahvays reckoning when going through such acts as 
begging or doing anything else through the body etc. for the bare 
maintenance of the body, T am doing nothing (V-S) the gunas act 
on the guijas (III-28) ’ and thus realising the non-agency of the 
Self, — he really performs no act, not even the act of begging etc. 
However, since he appears to act according to the general way of 
the world, doership is imputed to him by the people of the world 
and (in that sense) he is (imagined as) the agent of the act of begging 
and the like. But in his own expericnce, founded on the authorita- 
tive teaching of Scripture, he is surely no agent. 

He, such a person to whom others impute agency, though 
acting , performing such actions as begging, needed for the bare 
sustenance of the body, is not bound ; because action and its cause, 
which are productive of bondage, have been consumed by the 
fire of Knowledge. This is only a reiteration of what has been 
stated already. (IV- 19, 21). 

In the verse, ‘Forsaking the clinging to fruits of action’ 
(IV-20), it has been shown that the person, who having started with 
action and who on the (subsequent) realisation of the identity of 
the actionless Self with Brahman sees for himself (the Self,) the 
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non-existence of agent, action, and results, and thereby has at- 
tained to the State of renouncing action, is however not able to do 
so through some reason and continucs in that action as before, 

really does no action. In respect of such a person for whom 
absence of karma has thus been established, the Lord says— 

frøli II II 

Gata-samgasya m uk tasya jn dnavasth ita-ce tasah 

Yajnaydcaratah karma samagram pravihyate 

23. Devoid of attachment, liberated, vvith mind 
centred in Knowledge, performing work for Yajna 
alone, his whole karma dissolves away. 

(For the person) devoid of attachment in all ways, liberated — 
i.e. all causes of bondage, diiarma and adharma etc. have lefl 
him, with mind centred in Knowledge alone, performing work for 
Yajna alone 2 *, his whole karma, action with its result) ‘agra ’ — 
end, i.e. fruit) dissolves away, is destroyed. 

What is the reason for saying that all action perlbrmed by him 
dissolves away, without producing its natural result? Theanswer 
is: Because, 

fa frøTffaT il w il 

Brahmårpanam Brahma-havir-brahmdgnau 

Brahmand hutam 

Brahmaiva tena gantavyam Brahma karma 

samddhinå 


26. For the sake of Yajna, the Lord Vi§iju. (Å). See also 111-9- 
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24. The process is Brahman, the oblation is Brahman. 
In the fire of Brahman (the oblation is) offered by 
Brahman. By seeing Brahman in action, he reaches 
Brahman alone. 

The process is Brahman —The process (or the sacrificial ladle, 
“ arpana”) by which the knower of Brahman makes the oftering 
in the fire, he sees that as Brahman alone, that it has no existence 
apart from (Brahman) the Self. just as non*cxistence of silver 
is seen in the mother-of-pearl, so also the process (or the instru- 
ment by which the oblation is made) is (seen as) Brahman alone— 
just as what appears as silver is in reality mother-of-pcarl alone. 
C Brahma 9 and ‘ arpanam ’ are two separate words.) What is 
taken by the people of the world for the process or the instrument 
(ladle), i:<, for this knower of Brahman, Brahman alone — this is 
the meaning. So also, 

The oblation is Brahman: that which is tøken for oblation 
is to him only Brahman. (‘ Brahmågnau ’ is a compound word.) 
In the fire of Brahman the oblation is offered by Brahman: the 
fire also, into which the oblation is oft'ered, by the agent (Sacrificer) 
who is none other than Brahman, is Brahman only. 

The act of offering which is performed by him is also Brahman. 

He reaches Brahman alone — the goal to be attained by him 
is also Brahman, for the person who sees Brahman in action : action 
is Brahman; and he who rests his mind thercin has to attain only 
to Brahman (as the goal). 

Thus, action performed by such a person even with the desire 
to guide the world is in reality no action, for it has been destroyed 
by the consciousness of Brahman. 

It thus becomes exceedingly appropriate to represent the 
Knowledgc of even the samnyåsin who has retired from action 
and renounced all actions, as yajna (sacrifice), for the purpose of 
extolling that right knowledge (. samyag-darsana ). For this seer 
of the Truth, in the Knowledge-Sacrifice performed within himself 
(adhyatmam), Brahman alone is (stands for) the instrument for 
oftering etc., the well-known factors in an ordinary sacrifice (adhi- 
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yajna). Otherwise, it will be meaningless to specify as Brahman 
only the instrument and the others (stated), when e very thi ng (in 
faet) is Brahman. Thcrcforc, it is concJuded that for the wisc 
man, who rcalises that all this is Brahman alone, there is no action 
whatever. Also because the idea of acccssories to action is wholly 
absent; and, there can indced bc no act of sacrifice in the absence 
of such an idea. 

(To explain:) Every sacrificial rite such as the agni-hotra is 
associated with offering through words addressed to a specific deity 
and such other accessories, as also with the idea of doership and 
the expectation of the fruit on the part of the sacrilicer; and is never 
seen dissoetøted from the various ideas of action, instrument and 
fruit, or devoid of the egoism of doership and expectation of the 
fruit. But this (Knowledgc-Sacrifice) is an act in which the diverse 
ideas of accessories such as instrument, action and fruit have been 
destroyed by the comprehension of Brahman; and hence it is 
no-action verily. The same is shown in the verses, “ He who can 
see inaction in action” (IV- 18), “Though engaged in action* 
he does not do anything ” (1V-20), “ The gunas act on the guiias ” 
(III-28), “ The knower of Truth, centred (in the Self) should think, 
‘ I do nothing at all ’ ” (V-8), etc. Thus teaching here and there 
(every now and then), the Lord efiaccs the diverse ideas of action, 
accessories and result. Indeed, in the case of the kåmya-agnihotra 
(agni-hotra performed with the desire for the fruit) etc., it is 
admitted that by the destruction of the desire (for the fruit), the 
sacrifice itself ceases to bc “ kåmya-agnihotra ” . So also, dillerent 
results are produced by actions, according as they are done inten- 
tionally or with o ut any intention. S i mil ar ly. here also, the (appar- 
ent) action of the wise man, in whom ideas of duality such as 
accessories, action and fruit have been elTaced by his conscious- 
ness of Brahman, and who merely executes the external move- 
ments of the body, ccases to be action. Hcnce it has been declared 
that M his whole karma dissolves away ” (IV-23). 

Some interpret this passage as folio ws: — What is Brahman^ 
that is the instrument of action, etc. ; in faet, Brahman alone (as 
they say) manifests Himself in the five forms 27 of accessories, 

27. Kartr, Karma, Karapa, Sanipradåna and Adhikarapa — the agent, the 
act done, the instrument or means by which done, for whom intended, and the 
location. (Å) 
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such as the instrument (ladle), and does the action. Here, the 
idea of instrument etc. is not abofished, but the idea of Brahman 
is imparted to them, just as the idea of Visnu or other deity is 
imparted to the idol, or the idea of Brahman is imparted to ‘ name’ 

( Ch VII- 1-5). Even this view niay be accepted as correct, if the 
topic under discussion werc not the praise of Wisdom-Sacrifice 
Jnåna-yajnd ). But the Lord liere praise s True Knowledge, 
designated Wisdom-Sacrifice, after expounding several acts of 
worship (yajna), in the words, “ Knowledge-Sacrificc is superior 
to sacrifice (performed) with (material) objects ” (IV-33). And 
here the words “The proeess (instrument) is Brahman” ctc. 
appositely represent Knowledge as a sacrifice; otherwise, when 
everything is (in faet) Brahman, it would bc meaningless to speak 
specifically of the proeess (instrument) etc. alone as Brahman. 
But, as for those who say that the idea of Brahman is to be imparted 
to the sacrificial accessories as the idea of Vi$nu is imparted to an 
idol or as the idea of Brahman is imparted to 4 name \ the subject- 
matter of the verse cannot be the Brahman-Knowledge ( Brahma - 
Vidyd) taught so far, because (according to them) the subject- 
matter to be understood would be the instrument of sacrifice etc. 
Moreover, the fru.it of liberation (mok$d) cannot be sccured by 
a knowledge which brings the (mere) notion (of Brahman); but 
it is stated here that “ He reaches Brahman alone ”, and it would 
indeed be improper to hold that the fruit of liberation can be 
sccured by anything other than Perfcct Knowledge. The inter- 
pretation is also incompatible with the contcxt which treats of 
Right Knowledge, in the verse, “ He who sees inaction in action ” 
(IV- 18) and in the summing up in the closing verses. The chapter, 
in faet, concludes by praising Right Knowledge in the words, 
“ Knowledge-Sacrifice is superior to sacrifice (performed) with 
(material) objects” (IV-33), and “having attained Knowledge, 
he goes at oncc to the Supreme Peace” (IV-39). Thcrefore, it is 
improper to say, all of a sudden and severed from the contcxt, 
that what is taught here is that the idea of Brahman should be 
imparted to the sacrificial accessories, as the idea of Vi§nu is 
imparted to an idol. It is thus concluded that the mcaning of the 
verse is as expounded by us. 

Having represented Right Knowledge as a sacrifice, the Lord 
mentions other kinds of sacrifiecs as well, with a view to extolling 
that Right Knowledge — 
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mmm ^ 11 ^ 11 

Daivam-evåpare yajnam yoginah paryupåsate 
BrahmågnSvapare yajnam yajnenaivopajuhvati 

25. Other yogins perform sacrifices to Devas only; 
while others offer the self as sacrifice by the Self 
Ttself in the fire of Brahman. 

Other yogins, those devoted to action (karma) perform on ly 
sacrifices in adoration to Devas (gods); while others, the knowers 
of Brahman, offer the self as sacrifice by the Self Itself in the fire 
of Brahman. By Brahman is denoted That which is describcd 
in the following texts — 

“ Brahman is the Real, Consciousness, the Infinite ” (7a/-II-l); 

44 Brahman (is) Consciousness and Bliss ” (Bf. ill.ix.28) 

“ Brahman, which is direetly cognised by all and which is the 
Inncrmost Self of all” (2fy\tILiv.1); and which is bereft of all 
attributes of mundanc existence such as hunger, and is devoid 
of all characteristic marks as taught by Scripture, “ lt is not this; 
It is not this”. (Bf. IV-iv-22). 

That Brahman is (Itself) the fire herc, the reccptacle wherein 
the oblation is offered. The self (åtman) (here, the individual 
self), — onc of whose synonyms is yajiia — who in truth is none 
but the Supremc Brahman, but who associated with the limiting 
adj unets such as the intellect ( buddhi ) and with all the attributes 
of the adjunets superimposed on him constitutes the offering 
( åhuti ), is offered in that fire of Brahman by the Self Itself, of the 
description given above 28 . To perceive the self limited by adjunets 
in its true form as (identical with) the Supremc Brahman devoid 
of adjunets is the sacrifice (offering the self) in the fire (of Brahman); 
and this (sacrifice) is performed by samnyasins (those who have 

28 . i.e. bereft of all attributes such as hunger, and devoid of all characteristic 
marks. (Å) 
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renounced all and are) devoted to the perception of the identity 
of the Self with Brahman. This sacrifice, of the form of Right 
Knowledge, is mentioned along with others such as the sacrifice 
to gods (Daiva-yajna) in the verses beginning with “ The process 
is Brahman ” (IV-24), for the purpose of extolling it in the words, 
“ Knowledge-Sacrificc is superior to sacrifice (performed) with 
(material) objects” (IV-33). 

?%3Rt%S 11% II II 

Srotrådin-indriyånyanye sathyamdgnisu juhvati 

éabdådtn-visaydnanya indriyågnisu juhvati 

26. Others offer hearing and other senses as sacrifice 
in the fires of control; (while) others offer sound and 
other sense-objects as sacrifice in the fires of the 
senses. 

Other yogins offer hearing and other senses as sacrifice in 
the fires of Control. As there is separate control with respect to 
each sense, the plural (“ fires”) has been used. Controls (of the 
sevcral senses) are themselves the fires. The meaning is that they 
are solely occupied in the control of their senses 29 . (While) others 
offer sound and other sense-objects as sacrifice in the fires of the 
senses . The senses are themselves the fires; and into them they 
offer the sacrifice (of sense-objects): they regard the grasping 
by the senses, such as hearing, of such sense-objects as are not 
prohibited by scripture 30 , as sacrifice. 


And — 


n% il ^ il 


29 . i.e. they withhold their external and internal organs of sense from sense- 
objects. (Å) 

30. i.e. they expericnce such scnsc-objects as may comc to them, without 

relish or dislike, unlike the common run of mankind. (Å) 
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Sar vamndriya-karmåni prdna karmdni edpare 
Åtma-sarhyama-yogdgnau juhvati jndna-dipite 

27. Olhers again offer all the actions of the senses 
and the funetions of Pråna (the vital energy) as 
sacrifice in the yoga- fire of control in Self, kindled by 
Knowledge. 

Others again offer all the actions of the senses and the funetions 
of pråna (the vital energy) — Pråna is the vital air in the body, and 
its funetions arc contraction, expansion, etc . — as sacrifice in the 
yoga-fire of control in Self: concentration of the mind in the Self 81 
is itself “yogågni”, the fire of yoga — kindled by knowledge: as a 
lamp is kindlcd by oil, this yoga-fire is made brilliant by discrimi- 
nativc knowledge ; and in it they completely dissolve (the actions 
of the senses and of pråna). 



Dravya-yqjnds-tapoyajna yoga-yajnas-tathd(a)pare 
Svddhyaya-jnana-yajnasca yatayah samSita vratah 

28. Others again offer as sacrifice wealth, austerity, 
and yoga ; while others, constant in endeavour and of 
rigid vows, offer the study of scriptures and knowledge 
as sacrifice. 

Others again offer as sacrifice wealth : they arc those who give 
away their wealth as sacrifice in holy places and to worthy persons; 
those that offer austerity as sacrifice are the ascctics (tapasvins); 
and some others offer as sacrifice yoga, comprising restraint of the 
vital air (prånåyåma), withdrawal of the mind from external objects 
(pratyåhåra), etc. 82 ; while others, constant in endeavour, naturally 

31. atma-samyama. By samyama is denoted the triad of dhdrana, dhydna 
and samådhi (fixed attention* meditation and absorption). These yogins 
restrain all activily and fix their mind in the contemplation of the Self. (Å) 

32. ‘Etc.’ refers to the remaining six limbs of astånga-yoga. (A) 
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disposcd to persevere in their engagements, and of rigid vows, 
vows whetted and made strict, offer as sacrifice the stildy of scrip- 
tures, such as the Hg- Veda, aecording to tho prescribed rules, 

and knowledge, through understanding of the scriptural precepts. 

And — 

snoironmmT: wr^w 

Apdne juhvati prdnam prdne(a)panam tathå(a ) pare 

Prdnåpdna gatl ruddhvå prdndydma-pardycindh 

29. Yet some offer as sacrifice the outgoing breath 
into the incoming breath and the incoming into the 
outgoing, stopping the courses of the outgoing and 
the incoming breaths, constantly practising the regula- 
tion of the vital energy. 

Yet some offer as sacrifice the outgoing into the incoming breath : 
i.e. they perform the kind of prånåyåma known as “Puraka”; 
and the incoming into the outgoing: i.e. they also perform that 
kind of prånåyåma known as “Recaka”; stopping the courses 
of the outgoing and the incoming breaths, constantly practising 
the regulation of the vital energy 33 : i.e. they perform that kind of 
pranåyåma known as “ Kumbhaka”, by restraining the outgoing 
breath (pråna) from passing through the mouth and the nostrils? 
and the incoming breath (apåna) from passing in the contrary 
direction, namely downwards. 

And again — 

am foraiOTts if ft i 

tåsti ® r iu° n 

Apare rtiyatåhåråh prånån prånesu juhvati 
Sarve(a)pyete yajfavido yajna-ksapita-kalmasåh 

53. Being solely devoted to Pråntiyåma, they perforni Kumbhaka after per- 
t'orming Recaka and Puraka. (Å) 
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30. Others, of regulated food, offer the life-breaths 
in the life-breaths. All of these are knowers of 
yajna, having their sins consumed by yajnas. 

Others, of regulated food , whosc food is Limited in quantity, 
offer life-breaths , the several kinds of vital air, in the life-breaths 
themselves. Whatevcr pråna (vital air) has been cont. rolied, 
into it they sacrifice all other prånas; these latter become, as it 
were, merged in the former. 

All these are knowers of yajnas, having their sins consumed by 
(one or other of the) yajnas, stated above. 

Thus performing (any of) the sacrifices stated above, 

3JR WWW 

Yajn a- s is tåmrta-bhujo yånti Erahma sanåtanam 
Nåyam loko(a)styayajnasya kuto(a)nyah Kuru- 

sattama 

31. Eating of the nectar, the remnant of yajna, 

they go to the Eternal Brahman. (Even) this world 
(i.e. good things of the world) is not for the non- 
performer of yajna; how then the other, O best of 
Kurus? * 

Eating of the nectar, which is the remnant of yajna , — i.e. having 
performed the sacrifices mentioned above, they eat the remnants 
of the prescribed food, at intervals, in the prescribed manner. 
The food so eaten is called nectar (‘amrta’ — immortal); and 
eating it they go to the Eternal Brahman : If they are desirous of 
liberation (mumuk$us), (they go to Brahman) in coursc of time 54 ; \ 
and this has to be understood from the significance (of the word I 
* go ’ which implies procecding step by step). i 

34. i.e. after attaining Knowledge through purification of the heart ( citta - 
iuddhi), The process of krama-mukti is liere rcfeircd to. (Å) See Com* 
on V.26 (and footnote 22 therc) for the difference between kratna mukti and 

sadvo-muktL 
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(Even) the good tfiings of this worid, though universal for 
all living beings, are not for the non-performer of yajna, he who 
does not perform even one of the (several) sacrificcs mentioned 35 . 
How then the other 80 , which has to he attaincd through particular 
superiot* means, O best of Kurus? 

m SffftsrT w ten OTTt 5% II 

fRWT II II 

Evam hahu vidha yajna vitatd Brahmano mukhe 
Karmaj ån-viddhi t å n -sar vdn-e vam jnatvå vimoksyase 

32. Various Yajnas, like the above, are strewn in 
the mouth (storehouse) of the Veda. Know them all 
to be born of action; and thus knowing, you shall be 
free (liberated). 

Various, manifold, yajnas, like the above , are strewn in the 
mouth (store-house) of the Veda: i.e. they are known from the 
Vedas, as from the tcxt, “ Wc sacrificc prapa in speech” (Ai.År. 
III-2-6). Know them all to he born of action , through body, speech 
and mind, and not as born from the Self, for the Self is verily 
actionless. And, thereforc, knowing thus, you shall be free ( liberated ) 
from evil. The meaning is — knowing that “ these are not my 
actions; I am actionless and unconcerned ”, you will be freed 
through such right knowledge, from the bondage of saihsåra. 

By the verse beginning “ The process is Brahman ” (IV-24), 
Right Knowledge has been represented as sacrifice Thereafter, 
several sacrifices have also been taught; compared with these 
that lead to the attainment of the objects of human endeavour* 
knowledge is now being extolled. How? 

35. That a man who does not perform any of the yajnas becomes sinful (and 
thetefore, is denied the good tliings of even worldly life) is here pointed out. 
(Å). Life in this worid will not bc happy for him; and on death he may not 
be reborn in this woild (as a human being or otherwise) and may have lo go to 
licll; he will ccrtainly neither go to heaven, nor attain mok$a. 

36. “ The other ” means that which is olher than worldly, i.e., the spiritual. 
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<TT$ HRT «T^TOT«q% Il 33 II 

åreydn-dravyamayåd-yajnaj-jn ånayajnah par an tap a 

Sarvarn karmdkhilam Pdrtha jnåne parisamdpyate 

33. Knowledge-sacrifice, O scorcher of foes, is 
superior to sacrifice with objects. All action in its 
entirety, O Pårtha, attains itsconsummation in Know- 
ledge. 

Knowledge-sacrifice, O scorcher of foes, is superior to sacrifice 
with objects, that which has to bs performed by mcans of material 
objects. Whereas sacrifice with material objects is sure to produce 
results, Wisdom-Sacrifice does not produce any result; therefore 
it is superior, more commcndable. How? Because, all action 
in its entirety, undisputedly, O Partha , attains its consummadotb 
is comprehended, in Knowledge , which is the (sole) mcans to libera- 
tion (mok$a) and which stands in the position of the all-spreading 
flood (H-46). So says the Sruti: “As in the game of dice, by 
winning the ‘ four ’ called “ krta the ( three) inferiør are collected 
(won); exaetly so, whatever good (acts) people do, all that reaches 
him. Any (other) man who knows what he (Raikva) knew (obtains 
the same result) ” (Ctø.lV-i-4). 

By what means, then, is this pre-eminent Knowledge to be 
obtained? That is stated : 

^ HR Hrft^^fsR: li ^ n 

Tad-viddlii pranipåtena paripménena sevayå 
Upadeksyanti le jndnctm jn åninas-tatt va-dar é inah 

34. Know that by prostrating yourself, by questions, 
and by service, the vvise, those who have realised 
the Truth, will instruct you in that knowledge. 
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Know that, thc proccss by which it is obtaincd: approaching 
the Åcåryas (teachers), by prostrating yourself falling exccedingly 
low in a long prostration, by questions: “ What is thecause of 
bondage? What is the means of liberation? , What is knowledge?, 
What is nescience (avidyå)? ” ; and by service, attendance on the 
Guru (i. c. Åcaryå). Pleased with these and other acts of utmost 
lespeetfulness, the teachers, the \yise, those who know the Truth 
and have also re alised the Truth , will instruct you in, communicate 
to you, that knowledge which has been described. Though 
knowing the Truth, only some realise the Truth as It is, while 
others do not; hence the attribute, “ who have realised the 
1 ruth . The Lord is thus of the opinion that only the knowledge 
imparted by those who have realised the perfeet Truth is capable 
of bringing about results, and nothing else wilL 

Since it is so, the following statement is aiso apposite: 

vfa u yi n 

Yajjnåtva na punar moham evatn yasyasi Påndava 
Yena bhutånyasesena dmksyasyåtmanyatho mayi 

35. Knowing which, you shall not, O Påndava, again 
get deluded like this, and by which you shall see the 
whole of creation in (your) Self and in Me. 

Knowing which, i.e. obtaining the Knowledge communicated 
by them, you shall not, O Påndava, again get deluded like this, 
in thc manner you are confounded at present; and, moreover, by 
which Knowledge you shall direetly see the whole of creation from 
Brahmå (the Creator) down to the blade ofgrass in (your) Self, 
realising that “ all these beings exist in me ”, and also that all these 
exist in Me, Våsudeva, the supremc Lord. The mcaning is: you 
will see the identity of thc individual soul (k§etrajna) and Isvara, 
which is celcbrated in all the Upani$ads. 
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(Hear) also the greatness of this knowledge — 

m \\\\\\ 

Api cedasi papebhyah sarvebhyah pdpa krttamdh 
S arvam jnåna piave naiv a vrjinam santarisyasi 

36. Even if you be the most sinful among all the 
sinful, yet by the raft of Knowledge alone you shall 
go across all sin. 

Even if you are the most sinful , sinful to the extreme degree, 
among all the sinful, those who commit sin, yet by the raft of Know- 
ledge alone, making usc of Knowledge alone as the raft, you shall 
go across the ocean comprising all sin. Here 37 , even dharma 
(virtuc, righteousness) is declared as sin for one who seeks libera- 
tion. 


How Knowledge destroys sin is being stated, with an illustra- 
tion: 

HHTfo m il li 

Yathaidhåmsi. samiddhoiafgnir-bhasmasdt 

kurute(a)rjuna 

Jndnagnih sarvakdrmani bhasmasdt kurute tathd 

37. As blazing fire reduces wood to ashes, 
so, O Arjuna, does the fire of Knowledge reduce all 
karma to ashes. 

As blazing, well-kindled, fire reduces logs of wood to ashes > 
O Arjuna, so does the fire of Knowledge — Kuowledge itself is fire — - 
reduce all karma to ashes, i.e., renders it seedless (unproductive). 

37, ‘ Here ’ refers to the science of the Self ( adhyåtma-sastra ). This expla- 

nation is to remove the possible doubl that even after adharma has vanished. 
dharma may act as an impediment to the man of wisdom attaining mok$a. (å) 
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The fire of Knowledge cannot, indced, directly reduce action 
to ashes as fire does fuel; therefore, it should be understood that 
Right Knowledge is the means to render all actions impotent- 
By virtue of its force, the karma 38 by which the body has bccn 
produced will terminate only after being enjoycd; for, it has already 
commenced to bear fruit. Hencc, Knowledge destroys only all 
those actions, whether done belorc the dawn of Knowledge or 
following Knowledge or done in the several previous births, which 
have not begun to bear fruit. 

Wherefore, 

førfg ii u 

Na hi jndnena sadrsam pavilram iha vidyate 

Tat svayam yoga samsiddhah kdlendtmani vindat i 

38. Verily, there exists in this world no purifier 
like Knowledge. Having rcachcd perfeetion in yoga, 
one realises that (Knowledge) in time, in himself by 
himself. 

Verily, there exists in this world no purifier, that which saneti- 
fics and expiates, like Knowledge. Having reachcd perfeetion 
in yoga, perfeeting amt aUaiutng competence through yoga, — 
by Karma-yoga and Såmad hi-yoga, one, i.e. he who aspires tor 
liberation, realises that, gets that Knowledge, m time, i.e. after 
a long time, in himself by himself alone. 

The means by which attainment of Knowledge is absolutely 
secured is now taught: 

fnq li Il 


3 8 . Prårabdha k arma . 
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Sraddhåvån-labhate jnånam tatparah 

samyatendriyah 

Jnånam labdhvå paråm såntim-acirenådhigacchati 

39. The man with sraddhå, devoted to it (Knowledge) 
and master of his senses, attains (this) Knowledge. 
Having attained Knowledge, he goes without delay 
to the Supreme Peace. 

The man with sraddha he who is full of faith, attains (this) 
Knowledge. Though one may have faith, he may be slow in 
proceeding (towards the desired object); and so it is added: devoted 
to it, intently engaged in the means of obtaining Knowledge, 
namely, attendance on the Tcacher (Guru)* etc, 40 Though having 
faith and devotion, one may not have control over his senses; 
hence it is stated: master of his senses , i.e. one whose senses have 
been withdrawn from their objects. Such a man of faith, devotion 
and mastery over the senses sureJy attains Knowledge. 

Prostration and other external acts (IV-34) may not be in- 
fallible, because of the possibility of deceitfulness etc,; but there 
can be no such possibility when there is faith etc. Hence these 
are the infallible means for acquiring Knowledge. 

What now, is the result of the acquisition of Knowledge? 
The answer is ; Having attained knowledge, he goes without delay , 
at once, to the Suprecme Peace alled liberation (mok§a). That 
liberation is immediately secured through Right Knowledge is 
the well-established truth, proclaimed by all såstras and by reason. 

There should be no doubt about this: for doubt is extremely 
sinful. How? The reply is: 

arørorønw asroran fomfa i 
w * §t*i ii y ° ii 

39. Faith in the words of the Guru and in the Scripture. ( Viveka- 
Ctidamayi, 26). 

40. 4 Listening 4 lo the teachings (fravana) etc. are meanl. (Å) The ‘ ete.’ 
consists of mana na, reflection over the teachings and nididhyåsa , the realisation 
of their truth by constant musing. 
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Ajnaécdéraddadhånaéca suméayatma vinasyati 

Nåyam loko(a)sti na par o na sukham 

samsa yatmanah 

40. The ignorant, the man without faith, the doubt- 
ing person, (everyone of these) goes to destruction; 
(and) for the doubting person, there is neither this 
world, nor the next, nor happiness. 

The ignorant , he who does not know the Self, as also the man 
without faith , and also the doubting person (everyone of these) 
goes to destruction. Though the ignorant and the faithless go to 
ruin, Ihey are not ruined to the extent the doubler is. He is the 
most sinful of all. Hovv? For the doubting person , the man 
with a sceptical mind (atma=chitta»mind), there is neither this 
world , vvhich is universal for all, nor the next world, nor happiness , 
bccause he will have doubts even about all these. Therefore, doubt 
should not be entertained. 

Wherefore? 

^ sr^sr li il 

Yoga-samnyasta-karmdnain jnåna-sanccliinna- 

saméayam 

Åtmamntam na kannåni nibadhananti Dhananjaya 

41. With work renounced by yoga and doubts rent 
asunder by Knowledge, O Dhananjaya, actions do 
not bind him who is poised in the Self. 

With work renounced by yoga : By yoga which consists in the 
realisation of the supreme Truth, all actions— dharma and 
adharma — are renounced by him who sees the supreme Truth. 
How is hc able to do so? Because his doubts have been rent 
asunder by Knowledge, the realisation of the identity of the Self 
with låvara. He, who has thus renounced work by yoga, is poised 
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in the Self \ is never swerving from his Self. Him , actions, which he 
sees (merely) as the movements of the gu^as, do not bind , do not 
bring about any results, bad or o thers 4l , O I>hananjaya\ 

Because he who, by practising karma-yoga gets his impurities 
destroyed and thereby obtains Knowledge, and then, having all 
his doubts rent asunder by that Knowledge, is not boumd by 
actions— just because all his actions have been burnt in the fire 
of Knowledge; and because also he who cntcrtains doubts rcgard- 
ing Knowledge (jnåna) and the performance of action (karma- 
nu§thanå) 4 * gets ruined — 

tor HTOT WWW 

T asm åd-ajn åna-sambh a tam hrtstham jnånåsinå 

(d)tmanah 

Chitvainam saméayam yogam-åtisthottistha Bhårata 

42. Therefore, cutting with the sword of Knowledge, 
this doubt about the Self, born of ignorance and 
dwelling in (your) heart, take refuge in yoga. Arise, 
O Bharata! 

Therefore , cutting with the sword of Knowledge — Right Kliow- 
ledgc (about the Self) is itself the sword; and it destroys all evil 
such as sorrow and delusion. With that sword, cut this doubt , 
which is most sinful, which is born of ignorance, non-discrimination, 
dwelling in your heart , he. in the buddhi (intellect), about the Self 
your own (Self): since the subject-matter of the doubt is the Self 
(the word “ åtmanah ” has been so interpreted). it is indeed 
not in order that a doubt entertained by any person needs another 
to cut it off (repel it) 43 , in which case the word (‘ åtmanah ’) may 

41. Dcsirable results und mixed result«. (Å). vide XV1U.12, 

42. As conducive to Knowledge, (Å) 

43. Any doubt entertained by a person can only be cut off (repellcdt 
by (correct) knowledge arising in that very person; for example, a doubt abou) 
a pillar entertained by Devadatta can be repelled only by (true) knowledge 
(of the object) ai ising in himsclf. (Å) 
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bc taken as an adjective meaning ‘ your ’ (qualifying ‘ doubt ’). 
Thereforc thc interpretation thai the doubt concerns the Self; 
even so (the implication is that) it is one cntcrtaincd by (Arjuna) 
himsclf. 

Cutting this doubt, which will bring about your ruin, take 
refuge in yoga, take to the practice of Karma-yoga, which is the 
nicans to the acquisition ot Right Knowledgc. And now, arise, 
to fight, O Bhårata ! 

sforfwrtf Mi^r 

VO 

II 

Iti Sri-Mahdblidrute sata sdhasryfi.ni sumhit fiy fim 
Vaiyfisikyfim Bhlsma-Parvani S/'f m ad-Bhaga vad- 
Gitfisupanisatsu Brahnia- vidhyfiyfin i yogaéfistre 
Sri Krsndrjuna- samvfide Jnfina-kanm-sathnyåsa-yogo 
nfima caturtho{a)dhyfiyah 

Thus the fourth chapter entitled ‘ Way of Renunciation 
of Action In Knowledge ’ 44 in the Upaniaads known 
as ‘ The Celebrated Songs of the Lord’ cxpounding 
the Knowledgc of the Supreme Spirit, and the 
Science of Yoga, in the form of a dialogue between 
£rl Kfsna and Arjuna — embodied in the Blilsma 
Parva of Sri Mahåbhårata, the Compendium 
of one hundred thousand verses 
produced by Vyåsa. 

44. The name given to this Chapter in the Bha*ya is Brahma-Yajna-prasamxå , 
* The Praise of Brahman-Sacrificc 
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PANCAMO(A)DHYAYAH 

( karmasamnyåsa yogah) 

CHAPTER - V 

(WAY OF RENUNCIATION OF ACTION) 

In the passages commencing from “ He who eau see inaction 
in action ” (IV-I8), “ He is a yogi and a doer of all action ” (IV-18> 
“ Whose actions are burnt by the lire of Knowledge ” (IV- 19), 
“By performing mere bodily action” (IV-21), “ content with 
what comes to him by chance ” (IV-22), “ The process is Brahman, 
the oblation is Brahman ” (IV-24), “ Know thern all to be bom of 
action” (IV-32), “AU action in its entirety, O Partha!” (IV-33), 

“ The fire of Knowledge (reduccs) all karma (to aslres) ” (1V-37), 
and ending with, “ With work rcnounccd by yoga ” (IV-41), the 
Lord has taught the renunciation of all action. And in the passage, 

“ cutting this doubt take refuge in yoga” 

(IV-42), He has advised Arjuna to devote himself to yoga, con- 
sisting in the performance of action. Thcse two — performance 
of action and renunciation of action— being opposed to cach other, 
like moving and remaining stationary, arc impossiblc of exccution 
by one (and the same person) simultancously; and the performance 
at different times (by the same person) has not also been prescribed. 
It accordingly follows that only one of these two is to bc engaged 
in. Therefore, thinking that the more commendable of the two— 
performance of action, or renunciation thereof — should be engaged 
in, and not the other, and (consequently) eager to learn that which 
is the more commendable, Arjuna enquired (the Lord), “ Re- 
nunciation of actions, O Kfjna, etc. ” (V-I) (which is the commencc- 
ment of the present Chapter). 

Objection— Is it not that, in the passages quoted above, the 
Lord has taught renunciation of all action, with the intention of 
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establishing devotion to jnåna-yoga as the duty of him who has 
known (the truth about) the Self, and not of him who has not 
known the Self? Therefore, inasmueh as performance of action 
and renunciation thereof relate to different classcs of persons, 
the question aimed at learning what is the more commendable 
of the tvvo is irrelevant. 

Reply—True: from the point of view set out by you, the 
question is irrelevant. But, wc say that it is quite relevant from the 
point of view of the questioner himself. 

Objection — H o w ? 

Reply- Since, in the passages quoted above, renunciation 
of action is taught by the Lord as a duty to be engaged in, it is 
more important (than the agent), and without an agent it cannot 
bccome an object to be accomplished; therefore, the injunetion 
(to renounce action) covers even the person who has not known 
the Self and who can be the agent (of the act of renunciation) 
from this standpoint. And, moreover, renunciation of action 
has not been prescribed as fit to be undertaken only by persons 
who have known the Self 1 . Arjuna, thus thinks that there is 
competence for the person who has not known the Self, both 
with regard to the performance of action as well as to the renuncia- 
tion thereof ; and, because of their mutual opposition in the manner 
alrcady stated, it being evident that only one of them— that one 
which is more commendable, and not the other — should be engaged 

I . The argument here is based on the principles of (Pnrva or Karma) Mimamsa. 
The Mimåmsakas hold that a single proposition can embody only a single 
injunetion; otherwise there would be the fallacy of a double precept in a single 
proposition (yåkya-hheda). An injunetion such as ,“One desirous of heaven 
should sacrifice ”, prescribes sacrifice for the person desiring heaven; but it 
does not authorise only him, to the exelusion of others, to perform it. So also, 
live injunetion about renunciation should be extended so as to apply to that 
person also who has not known the Self; and it cannot be restricted as apply- 
ing lo the knower pf the Self alonc. Renunciation is (clsewhcre) enjoined 
even on the man who has not known the Self, when he is full of vairågya (in- 
difference to woildly conccrns). Therefore, there can be competence on the 
part of the man who has not known the Self, both as to performance of action 
as well as renuncation of action; and hencc Arjuna’s question is proper, 
(Ånandagiri’s gloss elaborated). 
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in, his question aimed at learning the more commendable courre 
is not irrelevant. That the view of the questioner is as stated 
above can be arrived at by an investigation of the import of the 
(Lord’s) reply as well. 

Obje etion — H o w ? 

Reply — The (Lord’s) reply is: “ Both renunciation and per- 
formance of action lead to freedom; of these, performance of 
action is superior (V.2). The point for investigation here is: — 
Is it with reference to the renunciation and the performance of 
action, engaged in by one vvho has known the Self, that they are 
both stated as the means to freedom, but that on account of some 
special peculiarity, the performance of action is said to be superior 
to renunciation of action? Or. is it with reference to the renuncia- 
tion and the performance of action, engaged in by one who has not 
known the Self, that the two statements arc made? 

Objection — What then a ? — Whether it is with reference to 
the renunciation and the performance of action, engaged in by 
the knower of the Self, that they are said to lead to freedom, but 
that, of the two, performance of action is superior to renunciation 
of action; or whether it is with reference to the renunciation and 
performance of action, engaged in by one who has not known the 
Self, that the two statements are made? 

Reply — As to this, we State: Since it is impossible that renuncia- 
tion and performance of action will be engaged in by a person 
who has known the Self, it is iilogical alike to speak of their lead- 
ing to freedom, or to speak of his karma-yoga as being superior 
to his renunciation of action. If (on the other hånd) renunciation 
of action and its opposte— karma-yoga, performance of action,— 
be possible for the man who has not known the Self, then it would 
be proper alike to speak of them as leading to freedom and to 
speak of karma-yoga as superior to renunciation of action. But, 
in the case of the person who has known the Self, inasmueh as 
renunciation and karma-yoga are incompatible, to say that they 

2. What is the objection to the former alternative? And, what is the advantage 
in the latter? (Å) 
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both lead to freedom and that karma-yoga is superior to renuncia- 
tion is not proper. 

Question — Are renunciation and karma-yoga alike impossible 
f or thc man who has known thc Sclf ; or is only onc of thcm im- 
possible — and, in that case, is it karma-samnyåsa (renunciation 
of Karma) or karma-yoga ? And, what is the reason for such im- 
possibility? 

Rrply— As misapprchension (mithyå-jnåna) has been effaced 
for the man who has known the Self, karma-yoga which rests on 
erroneous knowledge wil! not bc possible for him. In this very 
Gitå-Éåstra, liere and there in the sections dealing with the ex- 
position of the true nature of the Self, it is established that the 
person who lias realised the Self — who knows himself as the 
Selt, devoid of all modifications such as birth etc., and actionless, — 
and in whom erroneous knowledge has been displelled by true 
Knowledge, has to totally renounce all action by abidance in his 
true form as the action-less Self; and it is also expounded that, 
because of the antithesis between true Knowledge and wrong 
knowledge and between their results, there is no possibility for 
him to take to karma-yoga — which is its (renunciation’ s) opposite, 
which is preceded by attachment to the idea of doership born 
of wrong knowledge, and which depends on a * self’ of an active 
nature. Wherefore, it is rightly said that for the man, who has 
known the Self and whose wrong knowledge has been effaced, 
there is no possibility of karma-yoga which is based on erroneous 
knowledge. 

Question — What then are the sections, dealing with the ex- 
position of the true nature of the Self, wherein the impossibility 
of action for the man who has known the Self has been established? 

R ep ly ~ In the section beginning, “ Know for certain That 

to be indestructiblc ” (IM7), and (continuing) “ He who takes 
the Self to be the slayer ” (II >19), “ The man who knows This to 
be indestructible, eternal" (11-21), and in other sections here and 
there, the impossibility of action for the man of realisation has 
been spoken of. 

Objeclion — Has not karma-yoga also been declared here 
and there in the sections dealing with the exposition of the nature 
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of the Self?- as, for instance, in “Fight, therefore, O descendant 
of Bharata!” (11-18), ,“ Having regard to your own dharina 
also ” (Tf-31), “ Your right is to work alonc ” (Il-47)’etc. ? And 
so, how could karma-yoga be impossiblc for the man of realisation? 

Reply — Because of the antithesis betvveen true Knowledge 
and wrong knowledge and between their eflfeets. In the words^ 
“By jnåm-yoga for the Såthkhyas ” (III- 3), devotion to the path 
of jnåna-yoga , charactcrised by abidance in the actionless Self, 
to be practised by those who know the true nature of the Self, 
the Såihkhyas, is distinguished from devotion to the path of 
karma-yoga which is to be practised by those who have not known 
the Self. Because the knower of the Self has aceomplished his 
object (i. c. fulli lied himsclf; achie\ed all), hc has no need for an.y- 
thing else. And he has no more duty to perform, as has been 
said : “ For him, there is nothi ng to do ” (111-17). In the passage 


such as, “ By non-performancc of works 99 (MT-4), “ But 

renunciation of action, O mighty-armed ” (V-6), karma- 


yoga is laid dovvn as an accessory to Self-knowledge ; while in the 
passage, “For him (the muni ), when he has attained to yoga , 
inaction (sama) is said to be the means” (VI-3), it is stated that, 
on obtaining Right Knowledge, hc has no (f urther) nced for karma- 
yoga. Moreover, action other than that nccessaiy for the 
sustenance of the body is precluded in the passage, “ By perform-* 
ing mere bodily action, he does not ineur any evil 99 (IV-21); and, 
even with regard to actions such as seeing and hearing engaged in 
connection with the bare sustenance of the body, it is advised, 
in the passage,” The knower of Truth, (being) centred (in the Self). 
should think 4 1 do nothing at all’ ” (V-8), that the person who, 
knows the true nature of the Self should, through composure ol 
mind, never entertain the idea that he is doing (those actions). 
Whcrefore it is impossible even to dream of associating karma- 
yoga — which is incompatible with Right Knowledge and is based 
on false knowledge- — with the man who knows the real nature of 
the Self. Therefore, it is only the renunciation and th e karma 
yoga engaged in by the person who has not known the Self that 
are (liere) spoken of as leading to freedom. This renunciation of 
action is different from the total renunciation of action previonsly 
referred to, which is resorted to by the knower of the Self, since 
its scope is restricted to (the renunciation of) some action only, 
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the idea of doership still continuing 3 . And, because this renuncia- 
tion being associated with ‘ yama 4 niyama \ etc., is difficult 
to practise, while karma-yoga is casier of performance. the latter 
is said to be the superior. Thus, even by investigation of the 
meaning of the vvords in the (Lord’s) reply, it is concluded that 
the view of the questioner is the same as originaily stated. 

In the verse. “ If it be considercd by Thcc that Knowledge is 
superior to action” (III-I), Arjuna requested (the Lord) to tell 
him the better of the two — since both Knowledge and action 
cannot co-exist in one and the same person:; and the Lord settled 
the matter by stating that devotion to jnåna-yoga was meant for 
the Såmkhyas, nainely the samnyåsins, and that devotion to 
karma-yoga was intended for the (karma-) yogins. And, by the 
statement, “ Neither by mere rcnunciation does man attain to 
perfeetion ” (111-4), He expressed Himself in favour of renuncia- 
tion accompanied by Knowledge as the means of attaining per- 
feetion. Karma-yoga also has been enjoined (IV-42) as a means. 
Arjuna now enquires, with a view to knowing which of the two 
h superior— rcnunciation without Knowledge, or Karma-yoga— 
and Jhe difference between them. 4 

si&t ære — 

ifrm wt skrift ^ wfa i 
c sraføi tå #f^ II l II 

3. A person who has not ycl rea lised ihe Self and betakes himself lo ihe 
fourih religions ordcr of sathnyåsa still retains the idea of doership with reference 
to 4 hearing 1 (bavapa) and the like, prescribed for his order. He has only 
renounced the actions prescribed for his previous order and hence his renuncia- 
tion is only partial. He has also to apply himself to the observancc of yama, 
(various forms of abstentions trom evil-doing) niyama (observances for the 
effeetive practice of virtues), etc. prescribed for his order. (Å) 

4. Arjuna's enquiry cannot relate to a comparison between Såihkhya (Jnåna- 
yoga) and karma-yoga . since the Lord had deelared both as leading to per- 
feetion isiddhi). His question must be only for knowing whether {in his case) 
karma-yoga is more commendable as compared with renunciation of action. (Å) 
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Arjuna uvaca — 

Satkny åsam karmctntim Krsna pmar-yogam ca 

s arks as i 

Yacchreya etayore-ekam tan-me bruhi suniécitam 
Arjuna said — 

1. Renunciation of actions, O Krsna, Thou com- 
mandest, and again {karmayoga). Do Thou tell me 
decisively that one which is the better of these two. 

Renunciation of actions , prescribcd in the script ures (såst ras), 
to be performed variously, O Kf$na, Thou commandcst, i.e. teachest; 
and again karma-yoga: Thou teachest that it is necessary to per- 
form those very actions. Consequently, I feel a doubt as to which 
of them is better: whcther the pcrformance of action is better 
or its abandonment; and, since the betaer course must be followed, — 
which is the better , the more commendable, of these two , renuncia- 
tion of action and pcrformance of action, — that by which you 
think 1 may attain felicity, that one— becausc both of tlicm cannot 
be practised together by the same person, do Thou tell me decisively , 
as having Thy approval. 

Giving His opinion, for settling the doubt — 

^3 n ^ n 

Sri B hagav dn-uvåca — 

Samnyåsah karma-yogaéca mhéreyasakarfivubhau 

Tayostu-karma-samnydsåt-karma-yogo v Hi sy ate 

The Blessed Lord said — 

2. Both renunciation and performance of action lead 
to freedom : of these, performance of action is superior 
to the renunciation of action. 
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Both renunciation of actions, and performance of actions , 
as well, lead to freedom, mokja. Though both of them load to 
freedom by bringing about the dawn of Knowledge,— of these 
means of attaining freedom, performance of action is superior 
to the mere renunciation of action s ; thus the Lord extols Karma- 
yoga. 

Wherefore? The answer is: 

fa* 3T ^ | 

3*3 tFSTRJnprt II 3|| 

Jiieyah sa mtya-sa,hnyåsi yo na dvesti na kånkhati 

Nirdvandva hi mahdbåho sukham bandhut- 

pramucyate 

3. He should be known a constant sariinyåsin, 
who neither likes nor dislikes: for, free from the pairs 
of opposites, O mighty-armed, he is easily set free 
from bondage. 

He, the Karma-yogi, should he known to bc a constant sam - 
nyåsin, who neither dislikes anything nor likes anything. The mean- 
ing is that he who neither dislikes pain and the objects which 
causc pain, nor desires pleasure and the objects which cause it, 
should be known as a constant sarhnyåsin (renouncer), even though 
he is enga ged in action. For , free front the pair s of opposites, 
O mighty-armed, hc is easily, without difficulty, set free from 
bondage. 

Samnyåsa and karma-yoga , being prescribed for practice by 
diflerent classesof persons, are mutually opposed; and it stands to 
reason that they should produce different results, instead of both 
leading to freedom alike. As to this doubt, the Lord says 

5. i.e. unaccompanied by Knowledge, The Karma-satiwyåsa (renunciation 
of actions) which foltows (i.e. comes after the dawn of) Knowledge is superior 
to karma-yoga , and this meaning is intended by the quaUfying word * mere \ (Å) 
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TOTOTt * Tfegi: | 
a*^*rårft^ H « II 

Såmkhya-yogau prthag-balåh pravachmti na 

panditåh 

Ekam-apy asf fritak samyag-uhhayor-vindate phalam 

4. Children (i.e„ the ignorant ones), not the wise, 
speak of Såmkhya and Yoga (i.e. karma-yoga ) as 
dinstinct. He who has truly betaken himself to even 
one (of them) gains the fruit of both. 

Children (i.e., the ignorant ones) speak of Såmkhya and Yoga 
as distinet, productive of different and contrary results; not the 
wise : the wise, on the other hånd, believe that they produce not 
different, but the same, result. How? He, who has truly be- 
taken himself to, i.e. properly practised, even one (of them), Såm- 
khya or Yoga, gains the fruit of both. The fruit of both is verily 
the self-same fieedom ; hencc, there is nothing contrary in the 
result. 

Objection— Having commenced the topic vvith the words 
‘ Satiinyåsa' and 1 karma-yoga \ how does the Lord speak hers 
of ‘ Såmkhya ' and ‘ Yoga * — unconnectcd with the topic— as 
leading to the same result? 

Reply — There is nothing wrong here. Even though Arjuna 
put Kis question having in mind mere samnyåsa and mere karma- 
yoga , the Lord, without discarding them, has associated vvith them 

some special ideas of his own and given his reply (by referring to 
them, respectively) in different words as Såmkhya and Yoga . In 
the Lord’s view, the two — Satimyåsa with Knowledge and karma- 
yoga accompanied with equanimity ( sama-buddhitva ) etc. which 
are the means to knowledge — are themselves expressible by the 
terms Såmkhya and Yoga*\ and thus there is no digression on an 
irrelevant topic. 

6. Såmkhya \ Samnyåsa with Knowledge. Yoga: karma-yoga accompanied 
by equanimity. 
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By properly practising even one (of the two). how does a man 
gain the fruits of both? The reply is— 

^ ^ *T! li * || 

Ycit-sdmkhyaih pr åpyate sthdnam tad-yogair-api 

gamyate 

Ekam såtitkhyani ca yogain ca yah paisyati sa 

paéyati 

5. The State which is reached by the S5mkyas is 
also reached by the Yogins. Who sees Sdmkhya 
and Yoga as one, he sees (understands aright). 

The State, called liberation (inok$a), which is reached by the 
Såmkhyas, those who are devoted to Knowlcdge and have re- 
nounced the world. is also reached by the Yogins. The Yogins 
are those who perform their karmas (duties), as a means to the 
attainment of Knowlcdge, without ainiing at fruits for their own 
cnjoyment, but dedicating them to the Lord (Isvara). By them 
as well is that (same) state reached, through the attainment of 
rcnunciation based on true Knowlcdge 7 ; this is the meaning. 

Thcrcfore, who sees Samkhya and Yoga as one, because of their 
leading to the same result, he sees trnly. 

Question— If it be so, såmnyåsa must be superior to (karma)- 
yoga. How then has it been said that “ Of these, performancc of 
action is superior to renunciation of action” (V-2)? 

geply — Hear the reason for that (statement). Having in 
mind the mere renunciation of action and the mere pertormancc 

7 True Knowlcdge (parmnårtha-jaåna) is that which produccs the discern- 
menl that the entire universe of duality has no real existcnce, bemg merely 
the play of måyå, and that the Self, on the other hånd, is the one Rcality without 
a second and immutable. (Å) 
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of action, you (Arjuna) enquired which of the two was the supcrior. 
In accordanee with that question, the reply was given by Me that 
karma-yoga is superior to karmasamnyåsa, without having regard 
to Knowledge. But Samnyåsa which is related to Knowledge is 
considered by Me as Samkhya ; and that is, in faet, the sublime 
( par amår tha ) yoga. But wliat is karma-yoga prescribed in the 
Vedas, that is only figuratively spoken of as yoga and samnyåsa , 
by reason of its being a means to that (supreme state). 

How is it the means therefor? This is being told: 

^ ii \ n 

Samnydsastu mahabaho cl uh k h an i -ap tum -ayoga tah 
Yogayukto munir-brahma na cirenddhigacchati 

6, But renunciation of action, O mighty-armed, is 
hard to attain to without performance of actioni 
the man of meditation, endowed with Yoga, reaches 
Brahman erc long. 

But renunciation of action , namely the true (supreme) Sam- 
nyåsa, O mighty-armed, is hardto attain to without the performance 
of action. The man of meditation — on the form of I$vara — , 
endowed with Yoga , the karma-yoga prescribed in the Vedas and 
performed without aiming at the results and as dedication to 
T svara, reaches Brahman erc long , quickly. True Samnyåsa. 
the topic under discussion, is here termed ‘ Brahman \ because it 
signifies devotion to the Knowledge of the Supreme Self (para- 
mårtha-jnåna-ni$tha), as is stated by Sruti: “ What is known as 
Nyåsa (Renunciation) is Brahman; and Brahman is verily the 
Great” (Maha-Na-ll-18)/, and the man of meditation reaches 
supreme Samnyåsa, consisting in abidance in the Knowledge of 
the Supreme Self. Hcncc it was stated by Me that karma-yoga 
is the better, (because that alone takes one to Samnyasa). 

And, when he (takes to Yoga) as a means to the attainment of 
Right Knowledge — 
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i 

fføfa * || vs || 

Yoga-yukto viéuddhalma vijitåtnia jitendriyah 

Sarva-bbutåtnw-bhiitdtma kurvanmpi na lipyate 

7. With mind purified by devotion to performance 
of action, body conqucred, and senses subdued, he, 
who has become the Self in all beings, though acting, 
is not tainted. 

With mind purified (=visuddha^ sattva) by devotion to the 
performance of action , and the body (åtmå^deha) conquered t 
and senses subdued 8 , he, who, i.e. vvhosc Inner Consciousness, 
has become the Self in all beings from BrahmS down to the blade 
ot grass; — that is to say, the man of True Knowledge (perfeet 
vision); who stays in such a State — though acting, being engaged 
in action for the guidance of the world (for the welfare of mankind) 
is not tainted, is not bo und by actions. 

And, in truth, such a person does nothing. Wherefore — 

^ II ^ II 

Naiva kindt-karomiti yukto manyeta tattva-vit 

Pasyan-érnvan-spréan-jighrann-aénan-gacchan- 

svapan-svasan 

Pf'alapuii-visijan-gi'hnunn-unfniscithfurtiisannapi 

Indriyånindriyårtiiesu vartanta iti dharayan 

8. Through the performance of the prescribed nitya (usual) and mimittika 
(occasional) karmas, the mind bccomes pure j atm, i.e. untainted by rajas 
and tu/rtas', thcrcupon the bedy come s under Control, and the senses as well, (A) 
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8-9. The knowcr of Truth, (bcing) centred (in the 
Self), sliould think, “ F do nothing at all ”, though 
seeing, hearing, touching, smelling, eating, going, 
sleeping, breathing, speaking, letting go, holding, 
opening and closing the cyes, — convinced that it is 
the senses that move among sense-objects. 

The knomr of truth , he who knows the true nature of the 
Self, i.e., he who secs the supreme Reality, (being) centred , i.e. 
absorbed (in the Self), should think, have the idea, “ I do nothing 
at all”. 

When and how should he think so, holding last to the Truth? 
The answer follovvs: “ though seeing , etc. ”, 

The duty of the knower of Truth, the man of Right Knowlcdge, 
who thus sees onty inaction in all actions, in the movements of the 
senses and the mind, lies only in the total renunciation of action; 
for he secs the absence of activity (in himself). Indeed, no man, 
who proceeded to drink, what had been deemed to be water, from 
a mirage, would continuc lo procecd towards it for the p lirpose of 
drinking (water) even after gaining the knowlcdge that it is not 
water. 

As for the man who does not know ihc Truth and engages in 
karma-yoga — 

féprår m * n 

Brahmanyådhdya karmånl setmgam tyaktvå karoti 

yah 

Lipyate na sa påpenu padma-patram-ivåmbhasa 

10. He who does actions, resigning them to Brahman, 
forsaking attachment, is not soiled by evil, like unto 
a lotus leaf by water. 
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He who does al! actions, resigning them to Brahman , depositing 
diem ia la vaia. with thc thought that he does them for His sake 

(ni-9), as a servant does for his master, forsaking attachment 
evcn to such a result as moksa, is not soiled, bound, by evil. like 
unto a lotus-leaf by water B . 

The result of that action (performed in that mannerj can only 
be the purification of the mind (sattva-Suddhi) and nothing else; 
because : 

mm i 

^ fifo ^5 il u II 

Kåyena- manaså buddhyå kevalair-indriydir -api 

Yoginah karma kurvanti samgam tyaktvd(d)tma 

åuddhaye 

11. Devotees in the path of Work perform action, 
merely by the body, mind, intellect and the senses, 
forsaking attachment, for the purification of the self 

Devotees in the path of Work, Karma-yogins, perfortn action, 
merely by the body, mind , intellect, and the senses , — thc word 
‘ merely ’ means that the idea of “ mine-ness ” is absent with 
reference to the body, etc., (and that the actions are done) in thc 
spirit, “ I perform actions for the sake of the Lord alonc, and not 
for my benetit.” ‘ Merely ’ is to be taken with every one of thc 
words 4 body * (‘ mind ’) etc M separately, for dissociating the idea 
of “ mine-ness ” from all operations— forsaking attachment in 
respect of the result, for the purification of the self, thc mind. (åtma 
suddhi = sattva-suddhi). 

Thercforc, as your duty lies only there, do you engagc yourself 
in action alonc. 

Because also — 

il il 

9 . Rven though the lotus leaf grows in water, water does not attaeh to it. 

P 13 


194 


Yuktah kårma-phalam tyaktvd éåntim-åpnoti 

naisthikim 

Ayuktah kåmakdrena phale sakto nibadhyate 

12. The well-poised, forsaking the fruit of action, 
attains peace, born of steadfastness; the unbalanced 
one, led by desire, is bound by being attached to 
fruit (of action). 

The well-poised, settled in mind that “ actions are done for 
the sake of the Lord, not for my benefit ", forsaking, abandoning 
‘ he fruit of action attains peace, called mok$a, born of steadfast- 
ness, through the follovv'ng stages — purity of mind (sattva-suddhi). 
attainment of knowledge, renunciation of all actions, and steadi- 
ness in knowledge. But hc, the unbalanced, whose mind is 
unsettled, led by desire, through the action of desire — i.e. i ni" 
pclled by desire, is bound, by being attached to fruit (of action) 
by entertaining the thought, “ I am engaging mysclf in this action 
for my benefit”. Therefore, you should become well-poised. 

But as for the man who sees the Supreme Rcality — 

TOft ^ ^ to: www 

Sarvct-karmåni manasd sarhnyasyåste sukham vaél 

Nava-dvåre pure dehl naiva kurvan-na kdrayan 

13. The embodied man of self-control, having re- 
nounced all actions by the mind, rests happily in the 
city of nine gates, without at all acting or causing to 
act. 


The embodied man of self-control, having subdued the senses, 
and having renounced all actions, duties which are obligatory 
(nitya-karma), (and) those (duties) arising on the occurrence of 
some special events (naimittika-karmas), (as also) acts intended 
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for securing some special objects (kamya-karmas), and thosc 
(acts) that are forbidden (prat i §idd ha-karm as), by the mind, by 
the faculty of discrimination, i.e. by seeing inaction in action 
and vice-versa, rests happily — 

He is said to rest happily, becuase hc has left oflf all actions 
of speech, mind and body, has no troubles. is coniposed in mind, 
and has ccased to care for all external interests to the exelusion of 
the Self. Where and how he (so) rests is now being stated — 

in the city of nine gates : seven openings 10 in the head, being 
the gateways of perception, and two below, for the discharge of 
nrine and exerement, constitute the nine openings. Having these 
nine openings, the body is spoken of as the city of nine gates. 
It is like a city, with the Self as the sole monarch, occupied by the 
citizens,— namely the senses, the mind, intellect, and their objects— 
employing themselves for the benefit of that monarch and produc- 
ing knowledge of various objects. In that city of nine gates, 
the embodied rests, having renouneed all action. 

Objection — What is the need for the qualification ? (i.e. 
for qualifying * the resting ’ with — c in the city of nine gates 
i.e., 4 the body’?) Verily, any person, whether satftnyåsin or 
other, rests in (his') body only. The qualification is therefore 
meaningless. 

Reply ■ — As for the embodied person, who is devoid of dis- 
criminatory knowledge and sees himself merely as the combination 
of body and senses, — every such person thinks, “ I rest in the 
housc, on the ground, or on a seat”; and, indeed, to that man 
who sees the mere body as himself the idea that he rests in the 
body, as in a house, can never arise. On the other hånd, the idea 
that hc rests in a body is appropriate for him who sccs the Self 
as distinet from the combination of body ctc. And, it is possibie 
for him to mentally renounce through wisdom, discriminatory 
knowledge, the actions of the (these) others (viz., body and senscs) 
superimposed through ignorance on the Supreme SeU. Even 
in the case of him who has attained discriminativc knowledge 
and renouneed all action, the (idea of) resting only in the body, 

10. Two ears, two eyes, two nostrils, and the mouth for speech. (A) 
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tlie city of nine gates, as in a houxe, becomes posstble (merely) 
because of the continued influence of the impression produced by 
the residue of his prårabdha-karma (the karma which brought 
about his present body) giving rise to the peculiar knowledge of 
resting in the body alone. Thus, there is significance in the ex- 
pression, “ he resis in the body alone ”, owing to the need to bring 
out the difference between the conceptions of the wise and of the 
ignorant. 

It has been stated that hc rests renouncing actions, the body, 
and the senses, which are superimposed on the Self through 
ignorance; even so, there may still remain the capacity to do and 
cause to do. inhenng in his Self. On this doubt, the Lord says — 

mthout at all acting himself, or causing to act, impclling the 
body and the senses towards action. 

Qucstion — Is the capacity of the embodied being to act and 
cause to act inherent in the Self. and does it cease by renunciation,— 
as the motion of a walking man ceases on his giving up the activity 
of walking? Or, does it not pertain to the Self in its own nature? 
Which (of the two?) 

Reply — The capacity to act or cause to act does not belong to 
the Self in its own nature. The Tord has deelared: “This (Self) 
is said to be unchangcable ” (11-25); “ Thougli existing in the 
body, neither acts nor is tainted” (XIII-31). Sruti also says; 

It thinks as it were. and moves as it were ” (Ær.IV-iii-7). 

c & 

* il W li 

Na kartrtvam na karmdni lokasya s /jat i Prabhuh 

Na karma-phala-saihyogam svabhåvastu. pravartate 

14. Neither agency nor objects (to act upon) does 
the Lord create for the world, nor the union with the 
fruit of action. But it is Nature that acts. 
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Neither agency nor objects (to act upon) does the Lord create 
for the world\ the Self, the Lord (of the body) does not create 
agency, i.e. He does not urge any one (to act) — •“ Do this 
nor does He create objects mueh-wished-for, like chariot, jar, 
or mansion; nor the union with the fruit of action, nor does He 
unite the maker of the chariot etc. with the fruit of the action (of 
making the chariot etc.) 

If the Self, the Lord of the body, does not Himsclf act at all 
or cause another to act, who then is it that sets about acting and 
causing to act? The answer follows: 

Bitt it is Nature , svabhåva (‘ own State ’), in the form of Avidya 
(also known as) Prakfti(or) Måyå, which will be described as 
“This divine illusion of Mine” (VI1-14). 11 

In reality— 

i 

arøfrrøra fa n n ii 


Nådatte kasyacit-pdpam na caiva sukrtam vibhuh 
Ajnånen&vrtam jnånam tena muhyanti jantavah 


15. The Omnipresent takes no note of the demerit 
or the merit of any. Knowledge is enveloped in 
ignorance; hence do beings get deluded. 


The Omnipresent takes no note of the dement (evtl) or the 
merit (good deeds) of any, not even of His devotee. 


One s tion — Why is it, then, 
worship, and sacrifice, charity, 
practised by devotees? 


that meritorious acts, such as 
offcring of oblations etc., are 


„ Self appears as agent, enjoyer and over-lord due to 

Maya) That Måyå is difTerent from the {Prak, ti or) Pradhana (of the Samkhya 

system) is supported by the quotation from VII. 14. (Å) See also note 

Jntroduction. 
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The Lord says (by way of) Reply: — Knowledge, discriminative 
understandng (viveka-vijnåna), is enveloped in ignorance ; hence 
do beings , the men of the world (samsårins), the ignorant, get 
deluded, by such thoughts as, “ I do, I cause to act, I cnjoy, I cause 
to enjoy 

g tt i 

cRq^ il \\ 

Jnånena tu tad-ajnånam yesånt nåiitam-åtmcmah 
Tesam-ildityavqj-jfldnam prakåéayati tat-param 

16. But they in whom that ignorance is destroyed 
by Knowledge of the Self, for them that Knowledge 
of theirs reveals the Supreme, like the sun (revealing 
objects). 

But they, those men. in whom that ignorance, enveloped by 
which beings becomc deluded, is destroyed by Knowledge of the 
Self gcts removed by the discriminative understanding conccrning 
the Self, for them , that Knowledge of theirs reveals the Supreme 
Truth, the Whole, Knowable, Real, like the sun, who illuminates 
the whole aggregate of visible objects. 

On the Supreme being revealed by Knowledge, 

ii il 

Tadbuddhayasl-tad-dtmånas-tun-nhthås-tat- 

paråyanåh 

Gcicehantyapwiaråvritim jn dna-n irdhu ta-kulmasåh 

17. Those who have their intellect absorbed in That, 
whose Self is That, whose steadfastness is in That, 
whose supreme goal is That, — their inipuritics cleans- 
ed by Knowledge, they attain to Non-return. 
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Those who have their intellect absorbed in That, whose Self 
is That, i.e. who realise that the Supreme Brahman is verily their 
Self, whose steadfastness is in That , whose resoluteness of purpose 
is directed towards That, i.e. renouncing all actions, who abide in 
Brahman alone, whose supreme goal is That , for whom Brahman 
becomes the supreme resort, that is to say, they delight solely in 
the Self; — they, whose ignorance (about the Self) has been destroyed 
by Knowledge — , their impurities cleansed by Knowledge , for whom 
sins and other blemishes giving rise to trans mi grato ry existence 
(samsåra) have been destroyed by the Knowledge described aboveg 
they, the renouncers (“yatis”), attain to Non-retwn , non-connec- 
tion with a new body any more (after the fali of their present 
body in death). 

Now, the Lord proceeds to State how the wisc men, whose 
ignorance has been destroyed by the Knowledge of the Self, see 
the Truth; 

førrfoprcnrå srrsnir ffcrfa i 

^ II Il 

Vidyå-vinaya-samparme Bråhmane gavi hastini 

Suni caiva évapåke ca pand.it åh sama dar&inah 

18. Tn a Bråhmana endowed with wisdom and 
humility, a cow, an elephant, a dog, and a (low born) 
dog-eater, the wise see the Same. 

In a Bråhmana endowed with wisdom, the knowledge of the 
Self, and humility, quietness 12 , a cow, an elephant, a dog, and 
a (low horn ) dog-eater, the wise see the Same. 

The Bråhmana endowed with Wisdom and humility is the 
foremost, being purified by rites and såttvic by nature. The cow, 
bereft of rites, and råjasic by nature, comes in the middle; and the 
elephant and others come last, being purely tåmasic«. The 

12. Absence of egotism or arrogance. (Å) 

13. See chap. XIV for a description of the three gunas {sattva, rajas and 
tamas). 
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wise who ‘ see the Same ’ in all these are those who are habit uatcd 
to perceive the Same , the One, the Immutable, Brahman — Who 
is absolutely untouched by the gunas, sattva and othcrs, and by 
the impress born of those guyas, whcther sådvic, råjasic, or tåmasic, 

Question — Are they (the wise spoken of) not blame-worthy 
persons, whose food-offering should not be accepted, as stated in 
Smrti : “ (He commits sin) who honours equals in different ways, 
or non-equals in the same manner” {Gant ama- Smrti XVII-20)? 


Reply — They arc nol sinful persons; for 

tfe snft fød m i 
MN il m ^ mm i \\ ^ n 

Ihaiva tair-jitah sargo yesåm sdmye sthitam manak 
Nirdosani hi samam Brahma tasmåd-Brahmani te 

sthitdh 

19. Even in this worlcl has birth been conquered 
by them whose mind rests in Sameness. Since Brah- 
man is spotless and even, therefore they rest in 
Brahman 14 . 


Even while living in this worid has birth been conquered \ brought 
under eontrol, by them , the wisc who see the Same (the One) 
whose mind, inner organ (antah-karana) rests steadfast in Same- 
ness, the Identity that is Brahman in all creatures. Since Brahman 
is spotless — even though by the ignorant It is believed to be con- 
taminated in the bodies of dog-eaters and the bke by the blemishes 
of those bodies, nevertheless It is (in faet) untainted by those 
blemishes; and is therefore spotless. It does not vary on account 
of any di versi ty in ils own character istics, since Consciousness 
(Caitanya) is without any characteristic (nirguna). And the 
Lord says that desire and the like are the attributes of the K$etra 

14. Since Brahman is spotless, those who rest in It are also spotless; and 
therefore birth is conquered hy them: this is the connection. (Å) 
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(body) (XIII-6) and that the Self is “ Without beginning and devoid 
of gunas” (XIII-31). Nor does It possess any ‘ultimate 
characteristics ’ which can cause diversity in thc Self, since there is 
no evidence of thcir existencc in relation to each of several bodies 15 . 
Hence, Brahman is even, the same everywhere, and One. There - 
fore , they rest o nly in Brahman. Not even a trace of any blemish 
can affeet them, for they do nol have the conccption of identifying 
the Self (themselves) with the combination of body etc. The 
aphorism referred to — “ who honours equals in different ways or 
non-equals in the same manner (commits sin) concerns those 
who entertain the idea of viewing the aggregate of body ctc. as 
the Self, bccause of the specific mention of thc topic of honouring. 
It is indeed considered that the possession of special qualifications — 
such as being a knower of Brahman, onc learned in the six Angas, 
one learned in the four Vedas, and thc like — is a criterion in bestow- 
ing honour, gifts, etc. But Brahman is devoid of any conncction 
with attributes, good and bad; hence, it has been appropriately 
stated that they (the Wise) rest in Brahman. Moreover, thc 
aphorism “who honours equals, etc.” is with regard to the man 
who is engaged in works; while the topic under considcration here, 
beginning from “Having renounced all actions by the mind N 
(V-13), upto the end of the Chapter, relates to the person who 
has renounced all action. 


Since the spotless and even Brahman is the Self, therefore — 

* føn** i 

srøfa faret il il 

15. Aeccrding to thc Vaise^ikas, “ultimate characteristics” (antya visenets) 
are thc peculiar attributes in he rent in cach of the nine eternal substances (the 
five elements. Time, Space, Soul (Åtman) and Mind) which distinguish each 
of them from the rest. Antya- viserus in the Åtman can be inferred only from 
some peculiar attribute in thc Self, which is denied by Vcdanta. And since a 
yogin can assume various bodies at thc same time, difference in bodies cannot 
mcan distinetions in the Self. ( Vaifefika is allied to the Indian Logic of Nyciya 
and rnainly deals with the categories touching the ultimate realities of Self 
and the universe. It is also among the dualistic philosophies and is therefore 
refuted by the non-duatistic Vedånta or Utlara-Mimådi s a of Sarnkara.) 
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Na prahrsyet-priyam pråpya nodvijet pråpya 

cåpriyam 

Sthira-buddhir-asammudho Brahmavid-Brahmani 

sthitah 

20. The knower of Brahman can neither rejoice on 
obtaining the pleasant nor grieve on obtaining the 
unpleasant, with (his) intellect steady and without 
delusion, resting in Brahman. 

The knower of Brahman , described above can neither rejoice , 
feel pleasure, on obtaining the pleasant , a desireablc object, nor 
grieve, even on obtaining the unpleasant , that which is not desirable. 
Tt is only for those who see the mere body as the Self that obtaining 
the pleasant or the unpleasant becomes (respectively) the occasion 
for rejoicing or grieving; not for him who sees the pure second- 
less Self, since it is not possible for him to find either pleasant or 
unpleasant objccts. And besides, the knower of Brahman, is 
with (his) intellect steady , has the understanding absolutely free 
from uncertainty, fTxcd in the truth that the Self is One and the 
same in all beings and spotless, and without delusion; (and also is) 
resting in Brahman , that is to say, he does no action and renounces 
all action 18 . 

And besides, he who rests in Brahman — 

s srsrchigrom li 

16. It is impossible for the knower of Brahman either lo rejoice or to grieve, 
firstly because he cannot meet with such distinetions as the pleasant and the 
unpleasant, he being ever conscious of the Self which is One wiihuut a sccond; 
also because, having a firm perception of the spotless Brahman, he is free from 
delusion which is the cause of joy and grief; and also since he rests in Brahman 
he cannot tolerate any kind of activity, such as experiencing joy or grief. (Å) 
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Bdhya-sparéesvasaktdtmå vindatyåtmani yat- 

sukham 

Sa Br ahma-yoga-y uk t d tm d sukham-aksayyam- 

aénute 

21. With the self unattached to external contacts, 
he realises the joy that is in the Self. With the self 
devoted to the meditation of Brahman, he attains 
undecaying happiness. 

With the self, the mind (antah-karana). unattached to external 
contacts, those that are external and are contacted (by the senses) 
namcly scnse-objects, sound and the rest, — he, such a person 
devoid of liking for sense-objects, realises , finds, the joy that is 
in the Self. With the self the mind (antah-karana), devoted to 
the meditation of Brahman , engaged in concentration on Brahman, 
he attains undecaying happiness 11 . 

Thcrefore, the import is that one who is after undecaying 
happiness should turn back his senses from the fondness for ex- 
ternal objects, which is momentary. 

For the following reason also, he should turn back (the senses 
from their objects)— 

** f| ^ i 

51 11 ^ II 

Ye hi samsparsajd bhogd duhkha-yonaya eva te 
Ådyantavantah Kaunteya na tesu ramate hadhah 


17. Joy, which is the real nature of the Self, becomes manifest, by degrees, 
as and when attachment towards sense-objects is got rid of. He who rests in 
Brahman does not merely get the joy that comes through the control of the 
senses by practising non-attachment (to scnsc-objects); he possesses the un- 
surpassed bliss arising from perfeet Knowledge following concentration on 
Brahman. (Å) 
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22. Sincc enjoymcnts which are contact-born are 
only generators of misery, and are with a beginning 
and an end, O son of KuntI, a wise man does not 
seek pleasure in them. 

Since enjoymcnts , which are contact-born , produced by the 
contacts of the senses with the (respective) sense-objects, are only 
generators of misery , having been caused by nescience (avidyå) — 
The (three kinds of) miseres, those arising in the body (ådhyåtmika) 
and the othcrs (i.e., the two other miseries, produced by living 
beings and by fate), are indeed seen (from expeiience) to be pro- 
duced by them (enjoyments). The word * only ’ suggests that, 
as in this world, so in the other world as well. Rcalising that 
there is not even a trace of happi ncss in samsåra, one should turn 
back his senses from the mirage of sense-objects. 

Enjoyments arc not merely productive of misery; they are 
besides with a beginning and an end: the beginning of cnjoyment 
is the contact of a sense with its object, and the end is the separa- 
tion of the two. Thus, being with a beginning and an end, they 
are transient, existing in the moment of interval. 

O son of Kuntl\ a wise man , the man of discrimi nation, who 
has known the Supre me Truth, does not seek pleasure in them , 
it is only the extremely stupid people who are seen to revel in 
sense-objects. as do cattle and the like. 

And, there is this most mischievous evil. an enemy on the 
path to felicity (Freedom, Bliss, Mok$a ), the source which leads 
to all ca lami ty, and very difhcult to ward o ff. To get rid of it. 
therefore, superlative effort is called for; so, says the Lord — 

snrcråti* *r: i i 

s ^ w n H 

tfaknotihaiva yah sodhum pråk-éarlra-vimok sandt 
Kåma-krodhodbha vam vegam sa yuktah sa sukhi 

nardh 
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23. He who can withstand even here, before (his) 
liberation from the body,' the impulse of desire and 

anger, he is steadfast (real yogin), he is the happy 
man. 

He who can withstand* is capable of withstanding, overcoming 
even here, while yet living, before (his) liberation from the body , 
upto the time of (his) death (the impulse of desire and anger): — 
Death is fixed as the limit, because the impulse arising from desire 
and anger is inevitable for a living being, being caused in countless 
ways; and so upto the moment of death it should not be kept in 
intimacy (i.e. it should be kept at a distance). The eagerness, the 
longing, for an agreeable object, which has (once) been experienced 
as giving pleasurc, when it (again) comes within the range of the 
senses or is heard of or remembered, is desire. The abhorrence 
for the objccts disagrceable to oneself and which are the cause 
of pain, when (again) seen or heard of or remembered, is anger. 
The impulse which desire or anger prod uces is said to be the im- 
pulse of desire or anger. The impulse arising from desire is the 
agitation of mind (antah-karana) indicated by hairs standing on 
end, joyous eyes and cheerful countenancc; and the impulse of 
anger is indicated by violent motion of the body, perspiration» 
biting of the lips, ruddy eyes, etc. He who is capable of with- 
standing, overcoming, the impulse of desire and anger is the stead- 
fast person, a (Real) Yogin; and he is the happy man here, on earth. 

VVhat sort of person, resting in Brahman, attains Brahman? 
The Lord says — 

*rt I 

s »raiftsFr il ii 

Yo(a)n tah sukho(a)ntardrdmas-tathd(a)ntar- 

jyotir-eva ycih 

Sa yogi Brahma-nindnam Brahmabhuto 

( a)dhigacchati 
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24. Whose happiness is within, whose pleasure is 
within, whose light is also within only, that Yogin, 
becoming Brahman, attains to the bliss of Brahman. 

Whose happiness is within — in the inner Self; so also, whose 
pleasure is within, whose sport is in the inner Self alone; whose 
light, illumination, is also within only — is the inner Self Itself; 
that Yogin — the Yogin of this description, becoming Brahman , 
attains to the bliss of Brahman, absolute frecdom in Brahman, 
i.e. Mok§a, while still living in the body on earth. 

Bcsidcs 1 ', 

féTOJT II ^ II 

Labhante Brahma-n irvånam rsayah ksmakalmasåh 
Chinnadvaidhå yatåtmånah sarva-bhuta-hite rat ah 

25. The Rsis obtain absolute freedom in Brahman 
with (their) blemishes destroyed, doubts dispelled, 
self controlled, and intent on the good of all beings. 

The R$is, men of right vision and renunciation, obtain absolute 
freedom in Brahman , mok§a, with their blemishes , such as sins 
and the rest, destroyed, doubts dispelled, self controlled — i.e. with 
their senses subdued, and intent on the good of all beings , taking 
delight in doing what is favourablc to all beings, that is to say, 
abstaining from giving pain to others 19 . 


18. Exclusive devotion to the Self is the most inlimate requisite of Knowledgc. 
Another means to Knowlcdge leading to Mokga is now stated: Through the 
performance of prescribed duties (nitya-karma) such as sacrifices, blemishes 
likc sin are effaced; and thereafter by the practice of £rava\ia etc., Right, 
Knowledge arises, whcrcupon Liberation comes without etTort. (Å) 

19. Yet another means to knowlcdge is in this manner: Through åravaya 
etc. doubts get dispelled and the body and the senscs become controlled; com- 
passion leads to harmlessness; and these virtuos also lead up to Right Know- 
ledge. (Å) 


207 


Moreover* 0 , 

5 ^^ *% || || 

Kåma-k r odha- viyuk tåndm yatinåtn yata-cetasdm 

Abhito Brahma-nir vanam vartate viditdtmandm 

26. To the ascetics, free from desire and anger, 
with mind controlled, and the Self realised, absolute 
freedom in Brahman exists here and hereafter. 

To the asceths, samnyåsins, free from desire and anger, with 
mind (antah-karapa) controlled , and the Self realised,— to such men 
of true vision, absolute freedom in Brahman, mok§a, exists here 
and hereafter , while they are yet living (in the body) and after 
death. 


In the case of those who are steadfast in Right Knowledge 
and have renounced action, instantaneous release (Sadyo-mukti) 
has been predicated. And at every step, the Lord has also stated 
that karma -yoga, pci formed in the spirit of dedication to Tévara 
with one’s whole being* 1 and offered to Tsvara (Brahman) leads 
to mok$a (step by step) in due course**, through purification of 
mind (sattva-åuddhi), gaining Knowledge (jnåna-pråpti) and 
renunciation of all action; and this He will be repeating (here- 
after also). And now, proceeding to expound in detail Dhyåna- 
Yoga, (The Way of Meditation), which is an intimate means to 
Right Knowledge, He teaches the following (two) verses which 
stand in th© position of sutras *® on the subject. 


20. It was previously explained (verse 23) Ihat the imptilsc of desire and anger 
should be endured (withstood). Now, it is being taught that they themselves 
should be avoided. (Å) 

21, Sarva-bhavena-ihc actions of the body, senses. and mind, having been 
dedicated to Tsvara, are not employed anywhere outs.de, (A) 


22. This is called krama muktL 

A nriw is a concisc technical^ 


lt « 


A sutm is a coflcisc technical sefltence usca ab * ~ ~ 

r " . » i 15 a , -/ Mi ,_ m n*n*\rtiiadham s å ra vad-vii vatn mukko FW » fistobnam 

thus defineO : It Wt bc of minimuin-sylUbles, 

sixth Chaptec 

is the detailed commcntary on thesc verses (27 and 28). 
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tå Wil || ^ II 

^førø%nsi ftqtø'row i 

vi ^r 5 tk vvm 11 ^ n 

Sparédn-krtvd bahir-bahydmé-caksui-cai vantar e 

b hr uv oh 

Pranåpånau samau krtvå nåsaohyantara-cårinau 

Yatendriya-mano-buddhir-munir-inoksa-paråyanah 

Vigatecchåbhaya-krodho yah sadd muk ta eva sah 

27-28. Having shut out external contacts and fixed 
the eyes between the eye-brows, and made even 
(equalised) the prdna and apdna coursing through the 
nostrils; with the senses, mind and intellcct controlled, 
and with moksa as the supreme goal; — such a muni, 
devoid of desire, fear and anger, is verily free for ever. 

Having shut out external contacts, namcly, sound and othcr 
sense-objects. Sense-objects, such as sound. enter into the mind 
(buddhi) through the respective senses, such as the ear; when man 
does not care to mind these, which are merely external, they are 
in faet kept outside. Having thus kept them out, and having 
fixed the eyes between the eye-brows, and made even the prdna 
and apdna coursing through the nostrils 24 ; 

with the senses, mind and intellect controlled, and with moksa 
as the supreme goal; — remaining in the body in the condition 
described, but ever intent on moksa as his supreme station; 

such a muni, the man of meditation, he who has renounced 
all action, devoid of desire, fear and anger, is verily frec for ever. 
for him moksa is not something alicn to be striven after. 

24. (See IV-29 and com.). The condition specified refers to Kumbhaka. (Å) 
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What is that to be known by hiin of mind so composed? 25 
The Lord says: 

r 

^ tf STlfrrøSEfr II n II 

Bhoktdram yajna-tapasdm Sarva-loka-Mahesvaram 
Suhrdam sarva-bhutdndm jnåtva mdm édntim- 

rcchati 

29. Knowing Me as the user of Yajnås and austerities, 
as the Great Lord of all the worlds, as the Friend 
of all beings, he attains Peace. 

Knowing Me, Nåråyana, as the user of yajnås and austerities , 
in the forms of the performer and the deity propitiated, as the 
Great Lord , of all the worlds, and as the Friend of all beings — doing 
good to them, without expecting any return; knowing Me, Nåra- 
yaija, reposing in the heart of all beings, the Supervisor of all 
actions and their fruits, and the virtues of all cognitions, he attains 
Peace , the ccssation of all sathsåra. 

tf wrr^f m 

<rastfss<mn || 

Iti Éri-Mahdbhårate éatasdhasrydm samhitdydm 
Vaiydsikydni Bhlstna-Parvani £ rimad- Bhagavad- 
Gltdsupanisatsu Brahma-vidydydm yogaéåslre 
Sri Krsndrjuna-sanivdde Kanna-samnydsa-yogo 
ndtna pancamo{a)dhydyah. 

25. When such a muni has nothing further to do, there necd be nothingfor 
hitn to know either: this doubt is being an$wered. (Å) 


P 14 
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Thus the fifth chapter entitled ‘ Way of Renunciation 

of Action ,a * in the Upanisads known as ‘ The 
Celebrated Songs of the Lord’ expounding the 
Knowledge of the Supreme Spirit, and the 
Science of Yoga, in the form of a dialogue between 
Sri Kfsna and Arjuna- — embodied in the Bhlsma- 
Parva of Sri Mahabhårata, the Compendium 
of one hundred thousand verses 
produced by Yyåsa. 


26. The namc of this Chapter according to the Bhå§ya is Prakrti-garhha , 
?t Womb of Nature ”, 
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II n 

(WfR^hp) 

SASTHO(A)DHYÅYAH 
(DHYÅNA YOGAH ) 

CHAPTER - VI 
(WAY OF MEDITATION) 

At thc end of the preccding chapter, the vcrscs, “ Having 

shut out external contacts ” etc. (V-27 to 29), landing 

in the position ol sutras on Dhy ma-yoga (The spiritual discipline 
ot meditation) which is the intimate means to Right Rnowledge, 
have been taught; (now) this sixth chapter, occupying the position 
of a commentary thereon, commences. 

Karma (action) is an external aid to Dhyana-yoga ; and the 
householder, on whom action is enjoined, should perform it, so 
long as he is unable to rise up to Dhyåna-yoga . Foi this reason, 
the Lord extols it in VI- 1. 

Obfection 1 — When action has been enjoined for perform- 
ance throughout lifc, vvhy thc setting of thc limit (for the perfor- 
mance of action) upto rising to Dhyåna-yoga ? 

Reply — The objection is pointless; because of the particulari- 
sation, “ For the muni who wishes to attain to {Dhy an a) Yoga , 
work is said to be the means ” (VI-3), and bccause when he has 
attained to (that) Yoga, hc is associated with inaction (sama) only. 
Hadit been intended that both inaction (§ama) and action (work) 
{karma) should be practised by both thc person who wishes to 
attain to Yoga and also by him who has attained to Yoga , then it 
would be purposeless to particularise that ‘ sama ’ and karma 
are the different objects respectively for the man who has attained 
to Yoga and for him who wishes to attain to it, and to classify 
them separately. 

1. The objector is the samuccaya-vådin (Å), who holds that action and k m : * 
ledge should be practised together. 
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Objection — Among thc religious orders (ås ram i ns), one 
person wishes to attain to Yoka , another has attaincd to Yoga , 
aud a third (set) are persons who have neither attaincd to Yoga 
nor wish to attain to Yoka ; with reference to this third set, it is 
proper to particularise and mention separately the first two sets 
of persons. 

Reply— No. Because of the words, “ For thc same person 
(tasyaiva)" (VI-3). And, from the repetition of the word g«’ 
in “ when he has attained to Yoga (Vl-3), it is meant that for thc 
very person, who first wished to attain to Yoga > when he 
had attained to Yoga , inaction ($amu) is to be adoptcd as the 
means for the fruition of Yoga. Thus, no action whatever is to 
be deemed as prescribed for peiTormance throughout lifc. 

Also because of the mention of falling from Yoga (Vl-37, 38). 
lf, in (this) sixth chapter, Yoka bc enjoined for the householder, 
i.e. thc performer of action, then therc can be no apprchcns’on 
about his ruin, since he would obtain the due result, the fruit of 
his actions (karma), even though fallen from Yoga. For, any 
action done, whether it be done with a view to a result (kamya- 
karmo) or whether it be obligatory (nitya-karma), necessarily 
produces its result; but moksa being eternal cannot be produced 
(by any action). And, we have alieady stat ed 2 that an obligatory 
duty, taught by thc authority of the Veda, must produce its fruit; 
as otherwise the Veda wouid becomc purposeless. Moreover, 
with respect to the householder, who must continue performing 
karma , it would be mcaningless to speak of him as fallen from 
both (the path of Knowledge and the path ol' action), since there 
is no occasion for his falling from (the path of) action. 

Objection — The action perfor med has been oflered to the 
Lord (I svara) 3 ; and hence his action cannot originatc any fruit 
for the doer. 

Reply — -No; because it stands to reason that oflering (of 
action) to Isvara produpes even greater result. 


2. Vide Com. on IV-18, 

3. The person fallen from Yoga, being a seekef of Hberation (mumukfu). (Å) 
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Objection — His action can lead only to mok$a . Dedication 
to I svara of duties performed by him, conjoined with Yoga , must 
lead only to mokfa , and not to any other result; but having fallen 
from Yoga , it is rcasonable to suppose, in his case, that he would 
bc ruincd 4 . 

Reply — It is not so 6 . (Also) because the passages, “ Alone, 
with mind and body controlled, free from desireand possession ” 
(Vl-10), and “firm in the vow of a Brahmacårin ’* (VI-14), pre- 
scribe the renunciation of action; and there can be no question of 
the need for the wife’s assistance at the time of Dhyåna , by reason 
of which lonclincss could have been enjoined (on a householder) 6 . 
Morcover, the phrase, “free fromdenre and possession” is in- 
compatible with the householder’« life and the question regarding 
fail from both paths (VI-38) cannot arise in his case 7 . 

Objection — In the verse, “ Without leaning (to the fruit of 
action) ” (VI-1), it is stated with regard to the man of action 
(karmin) alone that he can be both a samnyåsin and a yogin; and 
this combination of being a samnyåsin and a yogin is precluded 
with regard to the man who is without fire and without action. 

Reply — Not so. The verse (VI-1) is only in praise of the 
abandonment of the desirc for the fruit o f action, which is an 
external ald to Dhyåna-yoga . The meaning of the verse is that 
it is not only the person who has quitted fire and action who is a 
samnyåsin and a yogin; but even the man performing action who, 

4. (Acccrding 10 the objeciur, the samuccaya- vådbi) the dedication of all 
action to the Lord, combined with the practice of Dhyåna , ieads to niokfa. 
With the failure of the co-operating factor (Dhyåna), the means (to mok$a) 
become incbniplcte and Wil 1 not lead lo the fruit. (Å) 

5. There is no authority for the view that dedication of onc's actions to the 

Lord combined with dhyåna Ieads to moksa. The householder cannot there- 
fore be the subject of the enquiry in verses 37 and 38. (Å) 

6; For performing Agnihotra the wife’s aid is neccssary, but not for dhyåna-, 
and so there would bc the fallacyof prohibition of what is not a general rule 
( apr åpta-prai i sod ha ) . (Å) 

7. iJecause, even if tlje householder drops away from the action hc is engaged 
in, he will get the fruit of the actions previously performed by him. (A) 
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abandoning the attachment to the fruit of action, engages him- 
sclf in karma-yoga for the purification of his mind, is also extolled 
as bei ng a samnyåsin and a yogin. It would also be unreasonable 
to hold that onc and the same declaration should priise the re- 
nunciation of the attachment to the friuts of action and exelude 
the fourth order ( samnyåsa ) 8 9 . And the Lord does not deuy that 
the man without fire and without action — who is exaetly the 
samnyåsin —is a samnyasin and a yoki, as is well-known as settled 
by the Sruti, the Smrti, the Puiånas, the Itihasas ard the Yoga- 
såstras, To precludc the fourth order would also contradict the 
Lord’s own statements made in several placcs, such as: 

“ Having renounced all actions by the mind, 

without at all acting, or causing to act” (V, 1 3) ; 

“ Who is silent, content with anything, homeless, steady- 
minded M (XII-19); 

“ That man, who abandoning all desires, moves about, devoid 
of longing ” (11-71); 

“ Renouncing all undertakings M (XII-16). 

Therefore, for the muni®, who desires to attain to Yoga and 
has engaged himself in the house-holder’s life, action such as 
the Agnihotra performed without the desirc for the fruit becomes, 
by way of purification of the mind, a mea s of rising to Dhyåna- 
yoga. And so, he is being extolled as a samnyåsin and a yogin : 

fem? m ^ i 

s ^ s? =^førj n \ ii 

Sri Bhagavån-uvdca — 

Andéritah karma-phalam kåryam karma karoti yah 
Sa sarimyåsi ca yogi ca na niragnir-na cåkriyah 


8. See note 1, Chapter V, about våkya-bheda. 

9. Muni here mcans the renounccr of the fruit of action. (Å) See also 
Co m. on V.6; VI.3. 
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The Blessed Lord said — 

1* who, without leaning to the fruit of action, 
performs his bounden duty, he is a samnyåsin and 

a yogin : not he (alone) who is without fire and without 
action. 

H e who, without leaning to the fruit of action, devoid of de sire 
for the fruit of action. One who has the desire for the fruit of 
action becomes dependent on it, but the man in question is the 
opposite of him and is therefore not dependent on the fruit of 
action. He who is of this dcscription and performs his bounden 
duty, i.e. the nityakarma, Agnihotra and others, the opposite of 
kåmya-karma (action done with motive for attaining some desired 
result): he who performs actions thus is superior to other performers 
of action. To convey this sense, the Lord says: 

He is a samnyåsin and a yogin. Sarhnyåsa is rcnunciation, 
and yoga is composure of mind; the person under reference must 
be deemed as one possessed of these virtues. It should not be 
thought that only he is a sarhnyasin and a yogin who is without 
fire and without action — he who is bereft of the fires which are 
essential for the pcrformance of rites, and who does not also engage 
in actions not requiring the sacrificial fires, such as austerities and 
munificence. 

Objection^ lt is well-known from the Éruti , the Smrti, and the 
Yoga-éåstras that only a person who is without fire and without 
action is a samnyåsin and a yogin ; how then is it taught here that 
one who maintains the fire and performs actions is a samnyåsin 
and a yogin — a matter unheard of? 

Reply— There is nothing wrong in this; for the (Lord's) in- 
tention is to obtain (for such a house-hotder) the status of both 
(a samnyåsin and a yogin) in some secondarj sense. 

Qbjection — How is that? 

Reply — One’s being regarded as a samnyåsin arises from his 
abandonment of the thought of the fruit of action; and being 
regarded as a yogin ariscs from his peiformance of action as an 
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auxiliary to Yoga, or from his giving up the thoughl of the fruit 
of action which would bring about distraction of the mind. Thus, 
it is in a secondary serise that both terms arc used. On the other 
hånd, it is not intended that he is a samnyasin and a yogin in the 
primary (or literal) sense. To bring out this idea. the Lord says: 

i snfsrm i \ 

5T ii r n 

Yam samnydsam-iti prdhur-yogam tam viddhi 

Påndava 

Na hyasamnyasta-samkalpo yogi bh av at i kaécana 

2. That which they call samnyåsa (renunciation), 
know yoga to be that, O Pandava; for none becomes 
a yogin without renouncing samkalpa 10 . 

That characterised by the renunciation of all action together 
with the fruit (of all action), which they who are learned in the 
Sruti and the Smrti call samnyåsa , renunciation in the true sense 
(Paramartha), know Yoga, characterised by the performance of 
(disinterested) action, to be that , i.e. the true renunciation, O 
Påndava . 

The question arises: rccognising what similarity between 
karma-yoga — which consists in the performance of action — and 
its opposite, the true renunciation — which consists in withdrawal 
from action, is the former said to be the same as the latter? This 
is the reply: there is some similarity between karma-yoga and true 
samnyåsa when viewed in relation to the agent. Since he has 
renounced all actions together with the means (of executing them), 
hc who is a true sarhnyåsin abandons (even) the thought about 
all actions and their fruits and thereby any inelination prompl- 

10. Of the many meanings the word “ sathkalpa ” has, the revered Com- 
mentator here adopts, as suitable to the context, the meanings “ desire ” in 
general and “ expectation of advantage from a holy act ” in particular— as is 
borne out in the commcntary fol lo wing. 
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mg action. The karma-yogin in question, as well, while per- 
formihg action, gives up the thought of the fruit of action. Ex- 
plaining this import, the Lord says— 

I For none , no performer of action, becomes a yogitu can be- 

come a man of composed mind, without renouncing samkafpa , 
without abandoning thought of the fruit of action; since it is the 
thought of the fruit thai brings about distraction of the mind. 
The import therefore is that only such a performer of action as 
gives up the thought of the fruit, can become a yogi, a man of 
composure, one whose mind is not distracted, — because what 
causes distraction of mind, namely the thought of the result, has 
been renounced. 

Thus, in consideration of the sameness between true samnyåsa 
and karma-yoga when viewed in relation to the agent, karma-yoga 
has been represented as sarfmyåsa in the words, “ That which 
they call saihnyåsa, knovv Yoga to be that, O Påndava ”, with 
a view to cxtolling it. 

Having praised karma-yoga devoid of the desire for the result 
as samnyåsa , bccause it is an external aid to Dhyånu-yogu , the 
Lord now discloses ho\* it is the means to Dhyårta-yoga: 

asm il \ li 

Åruntksor-muner-yogam karma kåranam-ucyate 
Yoga ril d h asy a tasyaiva éamah kåranam-ucyate 

3. For the mani who wishes to attain to Yoga, work 
is said to be the means; for the same person, when 
he has attained to Yoga , inaction ( sama ) is said to be 
the means. 

For the fmini , i.e. the person who has given up the fruit of 
action, who wishes to attain to Yoga, (but) who has not risen up 
(to it), that is to say, who is quite unable to remain in Dhyåna- 
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yoga, work (karma) is said to be the means to the desired end 11 . 
And on the other hånd, for the same person , when he has attained 
to Yoga, inaction (éama), quietude, abstention from all actions, 
is saicl to be the nteans by which establishment in Yoga has been 
attained. To the extent he abstains from action, to that extent 
he. free from worry and with his senses subdued, gets composure 
of mind. Accordingly, he quiekty becomes a “ yogårudha,” 
one who has attained to Yoga. And, so has it been stated by 
Vyåsa : 

“ For a Bråhmana there is no wealth like unto (the perception) 
of one-ness, (and) even-ness, true-ness, character, steadiness, 
harmlessness, straightforwardness, and gradual withdrawal from 
all actions.” (M.B. Santi. 175-38). 

And now, it is being stated when one does become a yogåruolha: 

^ ft i 

ii # ii 

Yada hi nendriyårthesu na karmasvanusajjatc 
Sarva-samkalpa-samnyåsi y og år ud has- tadocya te 

4. Verily, when he has no attachment either to the 
objects of the senses or to actions, then is he, having 
renounced all samkalpas, said to be yogårndha. 

Verily, when he, the yogi keeping his mind composed, has 
no attachment, either to the objects of the senses such as sound 
etc., or to actions whether obligatory, incideutal, motivated or 
prohibited (nitya, naimittika, kåmya, prati$iddhn) : The meaning 
is that, with the belief that they are of no use, he does not enter- 
tain the idea that he has to perform them, — then , at that moment, 
is he, having renounced all samkalpas , having given up all plans 
which are the cause of the desire for objects of this world and the 
next, said to be yogåriidha, one who has attained to Yoga. By 

11. The desired end is ultainmcnt of Dhyåna-yoga ; and karma is the raeans 
thereto, by purifying the mind and bringing about a desire for it ( Dhyåna Yoga) 
(A) 
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the phrase, ‘ having renounced all sarhkalpa 9 \ it is meant that he 
should give up all desires as well as all actions; for, all desires are 
born of thought, as Smfti says; 

“ Desire verily springs from thought, and from thought are 
born yajnas ” ( Manu . II-3). 

“O desire, I knovv where your root lies; you are verily born 
of samkolpa . I shall not think of you, and then you shall cease 
to exist for mc ” ( M.B . Santi. 177-25). 

And, on the abandonment of all desire, the renunciation of 
all action is achieved, as shown in passages of the Sruti ano Smrti 
such as: 

“ Whatsoever he desires, that he resolves to do; whatever he 
resolvcs to do, that he executes in action” (Bf. IV-iv-5). 

“ Whatever action a person performs, all that is the work of 
desire ”, (Manu. II-4). 

Reasoning also points to the same conclusion: for, on giving 
up all thoughts, none can even move. 1 * 

To sum up: By the words, “ having renounced all samkalpas", 
the Lord directs the giving up of all desires and all actions. 

When a person thus atlains to Yoga , then his self becomes 
lifted up by himself from samsåra , the multitude of evils. Thcre- 
fore, 


3fR§* II * II 

Uddhared-åtmanå(å)tmånam nå tmånam-avasådayet 
J[tTTictivQ hyåtnuwo bandhuK-attwQivG vipuv 

åtmanah 


12. As for instance, in sleep. (A) 
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5. A man should uplift himself by his own self; 
let him not sink himself. For, he alone is the friend 
of himself; he alone is the enemy of himself. 

A man, who is submerged in the ocean ot samsåra, should 
uplift himself from out of it: that is to say, he should bring aboul 
the stale of “yogårudha”; let hint not sink himself, bring himself 
down, ruin himself. For he alone is the friend of himself : indecd, 
thcre is no othcr friend who can release him from samsåra; even 
a friend, bring a seat of bondage such as affection, is really un- 
favourabb as regards mok$a. Hence the affirmation — “ he 
ALONE is the friend of himself” — is appropriate. He alone 
is the enemy of himself: even an enemy, other than oneself, who 
inflicts harm and is outside, is made an enemy by himself (one’s 
own self) alone; hence the emphasis, “he ALONE is the enemy 
of himself”. 

Tt has been stated that, ” He alone is the friend of himself; 
he alone is the enemy of himself”. Here, the question arises: 
4 What sort of person is the friend of himself; and what sort of 
person is the enemy of himself?’ The reply follows: 

f^Rli I 

Bandhur-åt må(d)t manas- tasya yend tmaivd tmand 

jitah 

An dl manas tu satrutve vartetåtmaiva éatruvat. 

6. His own self is the friend of himself, for him who 
has conquered himself verily by himself. But to 
onc who has not conquered himself, his own self 
verily is in the position ofan enemy, like (an external) 
foe. 

His own self is a friend of himself, for him who has coiu/uered 
himself, subdued the aggregate of the body and the senses verily 
by himself-, that is to say. for him who he is self-controllcd. But 
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to onc n lio han not conquered hhnself, the man who is not self- 
controltxl, his own self verily is in the position of an enemy . Uke 
{an ex ternal) foe ; just as a foe diflferent from himsclf inflicts harm 
on him. in the same manner does his own self act injunously to- 
wards him. 

smrTCWI SrmffcT.* I 

m wirmnrcr: 11 vs 11 

Jitatmancih praéantasya paramåtma samahitah 
Sitosna-sukha-dukhsu tathd tndndpaindnayoh 

7. To the self-controllcd and screne, the Supreme 
Self is steadfast — in cold and heat, pleasure and pain, 
as well as in honour and dishonour. 


To the self-controllcd ond serene samiiyåsin who has brought 
under control the aggregate of the body and the senses and whose 
mind (antah-karana)is calm, the Supreme Self is steadfast : ft is 
(ever) di reetly scen to bs his own Self. And, besides, he remaijis 
the same in cold and heat , pleasure and pain, as well as in honour 
and dishonour l3 . 


fafSÉRR: I 

%nr il * 


Jndttct-vijnåna-trptåtmd kutostho vijitendriycth 
Yukta ityucyate yogi sama-lostdsma-kancanah 


8. He whose self is satisfied by Wisdom and Realisa- 
tion, he is changeless, (and) his senses are conquered 
he is said to be steadfast. To that yogin, a lump of 
earth, a stone, and gold are the same. 


13 . A reference to 


the attribute of yoga. (Å) 
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He whose self, mind (antah-karana) is satisfied , has attained 
the feelhig of saticty, by Wisdom and Realisation , by the know- 
ledge of objects as taught in scripture and the realisation by per- 
sonal experience of the truths as learnt from scripture;— Ae is 
changeless , he becomes unshakeable; and his senses ate conquered; 
he, such a person, is said to be steadfast , composed 14 . To that 
yogin, a lump of earth , a stone, and gold are the same. 

Further, 

^ i, ^ n 

Suhm-mitråryudåsina-madhyastha-dvesya- 

bandhusu 

Sådhusvapi ca påpesu samabuddhir- vHisyate 

9. He who sees equally the well-wisher, the friend, 
the foe, the neutral, the arbitrator, the hateful and 
the relative, as also the righteous and even the un- 
righteous, attains excellence. 

He who sees equally, i.e. without considering who one is or 
what he does, the well-wisher who does a favour without expccting 
any service in return, the friend who has affeetion for him, the 
foe who is adverse, the neutral who takes no side, the arbitrator 
who wislies for the welfare of both the opposing parties, the hateful 
one who is not liked by himself, ancl the relative who is a kinsman, 
as also the righteous who follow the såstras (scriptures), and even 
the unrighteous who engage themselves in (scripturally) prohibited 
acts, attuins excellence . Another rcading for “visisyate” (attains 
excellence) is “ vimucyate ” (is freed 16 .) 

14. Knowledge derived from scriplure is indircct (parok^a) whiie personal 
realisation is direct (aparoksa). When through them both, the yogi’s mind 
has reached the conviction that there is nothing more (lo know or to do), hc 
bccomes unshakeable, devoid of elation, dejection, desire, anger, etc., and 
composed. (Å) 


15. i.e. freed from all sins. 
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The se nsc is that sucli a person is the best among all yogårudhas, 
thosc who have attained to yoga. 

Wnerefore, in order to attain this superlative result, 

W^TTrm 5> 0 || 


Yogi yunjita satatam-dtmdnam rahasi sthitah 
Ekdki yatacitt-atma niråiir-aparigrahah 

10. The yogi should constantly practise concentra- 
tion of mind, retiring into solitude, alone, with mind 
and body controlled, free from desire and possession. 

The yogi , the man of meditation, should constantly practise 
concentration of mind (åtmå = antah-karana), retiring into solitude 
in a mountain-eave and the like, alone . without any assistant; — 
by these attributes, ‘ retiring into solitude ’ and ‘ alone \ it is 
meant that he should take to saihnyåsa, renunciation; — 

With mind and body (åtmå) controlled , free from desire , i.e. 
wish, and possession. Even after taking to sarhnyåsa. he should 
practise (Dhyåna-) yoga, abandoning all possessions. 

Now then, it is ncccssary to State vvhat precepts a person 
practising {Dhyåna-) yoga should follow, as aids to it, in the matter 
of sitting, recreation, and the like; what the marks of the person 
who has attained to (that) yoga are; what the effeets of yoga are; 
and other such matters. With this object, the Lord commenccs 
(this section). The mode of sitting, which is the first 1 *, is being 
described : 

JTRgføft JTlfNHi 11 w 11 

16. In accorilance with the aphorism ‘ åsinas-sambhavåt \ (Br.Su- IV* 1 .7). (Å) 
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Éucau dese pratisthåpya sthiram-åsamm-åtmanah 
Nåtyucchritam nåtinlcam cailåjina-kiisottaram 

11. Having in a pure spot established his seat, firm, 
neither too high nor too low, with a cloth, a skin and 
kuéa- grass arranged thereon — 

(The sentencc is completed in thc ncxt vcrsc.) 

Having in a pure spot, either naturally faullless or made so 
artificially, established his 17 seat , firm, not shaky, neither too higlt 
nor too low , with a cloth, a skin and ku$a-grass t arranged thereon: 
The order in which cloth etc. are to be spread on the seat is thc 
reverse of that mentioned in the text. 18 . 

Having established the seat, what is to be done? 

db™ i 

II ^ H 

Tatraikågram manah krtva yata-cittendriya-kriyah 
Upavisyåsane yunjyåd-yogam-åtma-visuddhaye 

12. there, seatedonthe seat, making the mind one- 
pointed, and subduing the actions of the imagining 
faculty and the senses, let him practise yoga for the 
purification of the self. 

there f seated on that seat , let him practise Yoga. How? 
Making the mind one-pointed , after withdrawing it from all sense- 
objects, and subduing the actions of the imagining faculty (‘ citta ”) 
and the senses. Why should hc practise Yoga? The ansvver is:; 
for the purification of the self the antah-karapa. the inner faculty, 
namely the mind. 

The external seat has been described; now the posture in 
which the body should be held is being stated: 

17. The use øf another's seat is thus prohibited. (Å) 

18 . i.e., kida grass jmmediately on the seat, (deer or tiger) skin upon the 
huset grass and cloth upon the skin. 
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*ni ^refsET%?N i 

tfføc ot* & førømafo** \\\\ ii 

Samam kuya-siro-gr%vam dhårayånn-acalam sthirah 
Sampreksya nåsikågram svam (Uåaécåna valokayctn 

13. Holding erect and still the body, head and neck, 
and being firm, gazing at the tip of his nosc and not 
looking around; 

(The scntencc is eompleted in the next verse) 

Holding erect and still the body , head and neck — Thcre is the 
possibility of motion when holding the body etc. erect; hence the 
qualification ‘still 


And being lirnu gazing at the tip of his nuse— the word * iva ’ 
(as it were) has to be understood (before ‘at the tip ’); he is to 
gaze, as it were, exactly at the tip of his nose; it is not intended to 
lay down that the tip of the nose should be actually gazcd at. 
What else then? The descent of the eye-sight 10 (i.e. fixing it 
within) is meant. And this depends on the composure of the 
mind. If gazing at the tip of the nose be deemed to have been 
prescribed, the mind would have to be cnnccntratcd there alone 
and not on the Self. But, as a matter of faet, in the words, “keep- 
ing the mind cstablished in the Self” (VI-25), the Lord prescribes 
the composure of the mind in the Self. Thereiorc, the word 
4 iva’ (as it were) being understood, the ‘lixing of eye-sight within’ 

is meant by 4 gazing \ 

And not looking around , without looking about this side and 
that, now and then. 


And further, 

forø i 

srrdfn mvxi H n 

) (Caksnsor-drsii-satUiiipdlcil.i ) the Restitution the faeuhy of oye-sight 
■om proceeding lowards ils objeets such as form, t.e. w.thd.aw.ng U w.thm 
ncself. (Å) 


F 15 
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Pråsåntåtmå vigata-bhir-bralimacdri-vrate sthitah 
Manah samyamya mac-citto yukta dsiia mal-parah 

14. Sercne-minded and fearless, firm in the vow ot' 
a brahmacårin, with the mind controllcd, ever thinking 
of Me, and steadfast, let him sit, regarding Me as the 
Supreme. 

Serene-minded (åtmå-antah-karana) and fearless, firm in the 
vv iv of a brahmacårin, namcly, service to the guru, eating the food 
obtained by begging, etc.; hc should strictly practise tliese; — 
and also, with the mim I controllcd , diawing in the activitics of the 
mind, cvcr thinking of Me, the Parame svara (Supreme Lord)> 
and steadfast , composed, let him sit , regarding Me as the Supreme . 
A lover may always bc thinking of a woman. but hc does not hold 
her as supreme over all others; he rcgards the king or Mahådeva 
(the great God) as supreme. The yogi, on the otlier hånd, cver 
thinks of Me and also regards Me as the Supreme. 

The fruit of Yoga is now stated: 

snfø fømmm n u li 

Yunjannevam scidd{a)tmdnani yogi niyata-månasdh 
Sdntini nirvdna-paramdm mat-samsthdtn- 

adhigacchati 

15. Thus always keeping himself steadfast, the yogi 
of subdued mind attains the Peace abiding in Me, 
which culminates in Nirvana. 

Thus, in the manner aforesaid, always keeping himself, (i.e. 
his mind) steadfast, composed, the yogi of subdued mind attains 
the Peace abiding in Me, which culminates in Nirvana, i.e. Mok$a. 

Now follow the regulations coiicerning the yogi’s food etc.: 
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^ 3fl?l% l«r ii \$ n 

A Idtycisnatastu yogo(a)sti na caikdntam-anasnatah 
Na edti svapna-éi/asya jag rat o naiva c arjuna 

16. Yoga is not for him who eats too much, nor 
lor him who does not eat at all, nor for him who 
sleeps too much, nor even for him who is (always) 
awake, O Arjuna. 

Yoga is not for him who eats too much , that is, in cxcess of 
what is the proper mcasurc 20 for him, nor for him who do es not 
eat at all. As the Sruti says: “Whatever food is thc proper measure 
lor one, that protects and harms not. A greater quantity injures; 
and a smaller quantity protects not” (Satapata Brahmana LX-ii-1, 
2). Therefore, a yogi should not eat either in cxcess of, or less 
than, what is the proper quantity for him. Another interpretation 
is: Yoga is not for him who eats in exccss of thc quantity of food 
prescribed for a yogin in the yoga-såstra. The quantity has been 
spccified thus— 

“Half (thc stomacli) for food and scasoncd articles, thc third 
(q uarter) for water, the fourth (q uarter) being lefl over for the 
free movement of air.” 

In like manner, yoga is not for him who sleeps too much , nor 
even for him who is awake excessive ly, O Arjuna! 

How then is Yoga to bc aehieved? The reply is — 

II ^ II 

Ynk tdhdrå-vihdrasya yuk ta-cestasya karamasu 
Yukta-svapndvabodhasya yogo bhavati dulikhaha 


20. Eighi mouthfuls. (A) 
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17. To him who is moderate in eating and recreation, 
moderate in exertion in actions, moderate in sleep 
and wakefulness, Yoga becomes the destroyer of 
misery. 

To hun who is moderate in eating and recreation i.e. whose 
food and recreation, i.e. walking, arc of the prescribcd limits* 1 , 
moderate in exertion in actions 21 ., moderate in sleep and wakefulness 
i.e. — in going to sleep and wakmg up at the prcscribed periods of 
the night 81 — tosuch a yogin, yoga becomes the destroyer of misery ; 
it does destroy all misery; that is to say, it brings about the destruk- 
tion of the entire misery of samsara. 

Whcn does he become steadfast in Yoga ? This is bcing 
stated now : 

^ ^ni n 

Yada viniyatam c i t tam- å tmai iyevå vat i s tha te 

Nihsprhah sar va-k amebhyo yukta ityucyate lada 

18. When the completely controlled mind rests in 
the Self alone, free from longing for all desires, then 
is one said to be steadfast (itrmly established). 

fj/hen the completely controlled mind ot the yogiil, well- 
restrained and having attained to one-pointedncss, rests in the 
Self alone, having given up all external thoughts, stays in its natural 
State, namely the Self, which is second-Iess, free from longing for 
all desires for objects secn and unseen, then, at that time, is one 
said to be steadfast, absorbcd in samadhi. 

A comparison to the concentrated mind of the yoga is now 
mentioned: 

21. He should not walk more than a yojana (8 or 9 miles); he should Control 
his speech etc. ; hc should keep awake in the first third of the night, sleep 
during the middle third, and keep awake in the last third. (Å) 
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*wr rør i 

%f*Rr qytå ^*nnt»R{ il \M\ 

Yathd dipo nivåtastho nengate sopamd smrtd 
Yogino yata-cittcisya yunjato yogam-åtmanah 

19. “ As a lamp in a spot sheltered from the wind 
does not flicker ” — this has been regarded as the simile 
for the subdued mind of the yogi practising Yoga 
in the Self. 

" As a lamp in a spot sheltered from the wind , i. c. where there 
is no wind, does not flicker, is not agitated ” — this has been regarded 
by those proficient in Yoga, those who have understood the be- 
haviour of the mind (citta=the thinking faculty), as the simile for 
the subdued mind of the yogi, practising Yoga, concentration, in 
the Self. 

Having in this manner become one-pointed, like unto the lamp 
in a sheltered spot. by virtue of the practicc of Yoga — 

m II II 

Yatroparamate cittam ttiruddham yoga sevayd 
Yatra c at vdtmand(d)tmdnam pasyanndtmani 

tu§yati 

20. When the mind, absolutely restrained by the 
practice of concentration, attains quietude, and when 
seeing the Self by the self, one is satisfied in his own 
Self on ly: 

(The sentence is completed in verse 23.) 

When, at what time, the mind, absolutely restrained , completely 
warded off from the wandering about on all sides, by the practice 
of concentration , attains quietude, and when , at what time, seeing 
the Se/f the Suprcme Intelligence— Effulgence, by the Self by the 
inner sense (antaij-karana) completel} purilkd by concentration 


I 
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(samådhi), one is sulisfied, attains contcntmenl 2 *, in his own Self 

on ly; 

and, 

5r %nr farawRr n ii 

Sukham-åtyanlikam yat-tad-buddhi-gråhyam- 

atlndnyam 

Vctti yatra na caivdyam sthitas-calali tattvatah 

21. when he knows that limitless bliss, which is 
perceived by the intellect and which transcends the 
senses, and established wherein he never moves 
from the Reality ; 

when, at what time, he knows, experienccs, that limitless. 
that which is infinite, bliss. which is perceived by the intellect alonc, 
having no need for the sense-organs, and which transcends the 
senses, which is beyond the range of the senses, not being a producl 
of any object of sense-experience, and established wherein, namcly 
the Self, he, the wise man, never moves from the Reality , i.e. never 
departs from his real State; 

besides. 

V ^ JTlfsnp m I 

* |!%!T H ^ II 

Yam labdhvå. cdparam låbham manyate nådhikam 

tatah 

Yasmin-sthito na duhkhena gurunå(a)pi viedlyale 


22. On realising the Self direetly, there is no scopc for absence of satisfaction; 
he is ihcrcfore truly 4 satislicd (A) 
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22. and, having obtained which, (he) regards no 
other acquisition superior to that, and where establish- 
ed he is not shaken even by great sorrow; 

and, having obtained which, the gain of (his true) Self, (he) 
regards no other acquisition superior to that, i.e. does not think 
that there is anothcr superior to it. and where established, namely, 
in the Reality, the Self, he is not shaken even by great sorrow, suclt 
as eaused by an attack with a wcapon; 

(Now is stated) the special State of the self. Yoga, which has 
been described with so many attributes in the verses beginning 
from “when (the mind) attains quietude” (VI-20) — 

% ^Trs^rHpjq^i n ^ n 

Tam vidydd-duhkha-samyoga-viyogam yoga- 

sariijnitam 

Sa niscayena yoktavyo yogo{a)nirvinna-cetasd 

23. let that, the severance from the contact of pain, 
be known as called by the name of Yoga. This 
Yoga should be practised with conviction and un- 
depressed heart. 

let that, the severance from the contact of pain, be known, 
understood, as called by the name of Yoga, which is an inverted 
description (vipaiita-lak§aiia). 

Having thus concluded the subject of the fruit of Yoga, 
the Lord once again speaks in another way of the necessity for 
practising Yoga, for the purpose of enjoining conviction and 
self-rcliance as the means to Yoga. 

This Yoga, which produces the fruits stated above, should be 
practised with conviction, firm belief,*® and undepressed heart. 

23. Thai the stated fruit of Yoga wiU acerue tn this life or in the next (Å). 
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Moreover, 

n^fø^rara faffpmr m^x ii w ii 

Samkalpa-prabhavån-kåtnåms-tyaktvå scirvån- 

aéesatah 

Manasai vendriya-gr åmam viniyamya samantatah 

24. Abandoning without reserve all desires born of 
sariikalpa (planning), and completely restraining the 
whole group of senses from all directions by the 
mind alone, 

(The sente nce is completed in the next versc.) 

Abandoning without reserve, without any tesidue, all desires 
born of sariikalpa (planning), and — whatelse? completely rc 
stribning the whole group of the senses from all directions by the 
mind alone, possessed ol ; discriminatioji. 

71 $: sjraqifmr i 

* ftWi &&&% li H ii 

Sanaih éanair-uparamed-buddhyå dhrti-grhitayd 

Åtma-samsthain rnanah krtvå na kinddapi c 'mtayel 

25. let him attain quietude by slow degrees, with 
intellect held by firmncss; keeping the mind established 
in the Self, let him not think of anvthing. 

let him attain quietude by slow degrees, not suddenly or all 
at o nce; with what ? — with the intellect held by firmness, i.e. possessed 
of steadiness; keeping the mind established in the SelJ\ i.e. mak mg 
it ahide in the Self with the thought that the Self alone is Ali and 
that nothing else exists, let him fint think of anvthing. 

This 24 is the supreme precept concerning Yoga. 

24. Namely, the steadiness of the mind. (Å) 
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Now. for the yogin who engages in making the mind thus 
ahide in the Self — 

to ^ il '<$, li 

Yato yato niscarati manaé-cancalam-asthiram 
Tatas-tato niyamyaitad-a tnianyeva r asam nayet 

26. Through whatever cause the restless. unsteady 
mind wanders away, curbing it from that, let him bring 
it under the control of the Self alone. 

Through whatever cause , such as sound etc., the restless, 
excessively fickle, and hencc unsteady mind wanders away , due to 
its inherent weakness, curbing li frum that, rcstrainuig it from 
such cause as sound etc., by reducing it (the sensc-object) to a 
phantom through an investigation of its nature, and also by culti- 
vating indifference to the worJd , 25 let him bring it, the mind, under 
the control of the Self alone, cause it to depend on (be submissivc 
to, i.e. abide in) the Self. Thus, by virtue of such practicc of 
Yoga, the yogin’s mind attains tranquillity (dissolution) in the 
Self alone. 


II RVS II 

Praé an ta-manasam hyenam yoginam sukham- 

ut tomam 

Upaiti éclnta-rajasam Brahma-bhfitam-akahnasam 

27. Verily, supreme bliss comes to this yogi ot 
tranquil mind, (who is) passion-quieted, Brahman- 
become, and freed from taint. 

25. This process is the practice of viveka (discrimination) and valrågya (dis- 

passion). 
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Ver i ly, supreme , unexcclled, blis s comes (o this yogi, of tranquil 
mind, (who is) passion-quieted, from whom passion (rajas) i.e. 
infatuation and other causes of sufiering, have vanished, Brahman - 
become, who has bccome a jlvan-mukta. liberated while in the body, 
having the conviction. (realisation) that all is Brahman, and freed 
from taint , who is not affcctcd by adharma and d harma. 

%fr frro qirø i 

Yunjami-evam sadå{å)tmånam yogi vigal a- 

kalmasah 

Sukhena Brahma-samspciHam-atycmtam sukham- 

asnute 

28. Constantly engaging himself thus, the yogi freed 
from taint attains with case to the infinite bliss of 
contact with Brahman. 

Constantly engaging liimself tluis, always engaging the mind 
in the manner aforesaid, and quitted of all obstacles lo Yoga. 
the yogi freed from taint, evil, attains with ease, without difliculty 
to the infinite bliss. the bliss that is beyond limit, superlative, un- 
cxcelled. of contact with Brahman 20 , the Supreme. 

Now, the clfect of Yoga, the perfeetion of identity with Brah- 
man, which brings about the cessation of all sahtsåra, is being 
described. 

Sarva-bhatasthain-dtmånam sarva-bhutåni c at mani 

Ikscite yoga-yuktåtmd sarvatra sama-daréanah 


26 . Le., sameness of nature (/ tuhtmya)\ being of the same essence (aikarsaya) 
as Brahman. (Å) 
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29. Willi the self concentruted by Yoga, seeing 
the same everywhcre, he beholds the Self abiding in 
all beings, and all beings in the Self. 

Willi tlie self (åtmå -antah-karana) concentrated by Yoga. 
seeing the same everywhere , possessed of the cognition of the 
identity of Brahman and the Self, and seeing this identity cqually, 
without any distinetion, in all the diflferent beings from Brahmå 
(the Creator) down to ijianimate objects — he beholds the Self 
liis own Self, abiding in all beings, and all beings in the Self, all 
beings from Brahmå down to a clump of grass as one with the 
Self. 

The consequcnce of this perception of the unity of the Self 
is now stated : — 

tf <nrtf 3 tfhr m tf*r mfir i 
* JiTOim ^ *r 11 3 0 11 

Yo mani pasyati sarvatra sarvam cit metyl paéyati 

Tusydham na pranaéyåmi sa ca me na pranaéyati 

30. He who sees Me everywhcre, and sces all things 
in Mc, 1 do not disappear (i.e. get lost) for him, nor 
does he disappear (i.e. get lost) for Me. 

He who sees Me, Våsudeva. the Self of all, everywhere , in all 
beings, and sees all things , the whole aggregate of beings beginning 
from Brahmå, in Me, tlie Self of all, — I do not disappear for him , 
for such a seer of the unity of the Self. I. Tsvara, do not go out 
of his vision; nor does he, thal wise man, disappear for Me, leave 
My, Våsudeva’s vision ; fon he and I are the same Self. And, 
verily, onc’s own Self is nothing but ever-present to him. Wherc- 
forc he who beholds the unity of the Self in all is Myself. 

Referring lo tlie Plcnary Knowledgc which is llic purport of 
the prcceding verse, the Lord asserts its effeet to he Moksa. 
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*rt tf *nr#F?nnft«ra: I 
*phtT q tftf trfa ^ n II II 

Sarva-bhuta-sthilam yo mdm bhajatyekat vam- 

åsthitah 

Sarvathå vartamdno ( a)pi sa yogi mayi variate 

31. He who, having been established in unity, adores 
Me dwelling in all beings, whatever his mode of life, 
that yogi abides in Me. 

He who, having been established in unity , adores (worships) 
Me dwelling in all beings, whatever his mode of life , though living 
in any manner 27 , that yogi, the man of Plenary Wisdom, abides in 
Me , in the State of Visnu, the supremc (statc): that is to say, he is 
ever-free; and nothing hinders him as regards Moksa . 28 

Morcover, 

% 

mi m mm i 
§tf i\ si %'M % tftf qttf w II II 

Åttnaupamyena sarvatra samam pasyd ti yo(a)rjuna 
Suk ham vj vadi vd duhkham sa yogi par amo mat ah 

32. He who looks upon pleasure or pain everywhere 
by the same standard as for himself, that yogi, O 
Arjuna, is regarded as the highest. 

O Arjuna, he who looks upon pleasure or pain everywhere by 
the same standard as for himself — [‘ Or ' (“vå ,, ) is here used in 
the sense of ‘and’ (“ca")J — By comparison with himself, he 

27. In the yogi, devoid of passion and purifiéd by yama and ni y ama, etc., 
tlicre can bc no wunton behaviour; yet, the Lord speaks in this manner for 
extolling the yogi‘s wisdom. (Å) 

28. This answers the possiblc doubt that the apparent misconduct of the man 
of wisdom might act as an obstacle with regard to his remaining ever-free. (Å) 
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regards plcasure and pain with rcgard to all beings, identically. 
“Just as the pleasant is dear to mc, in the same vvay is the plcasant 
favourable to all beings; and just as the painful is unfavourable 
and undesirable for me, in the same way is the painful undesirablc 
and adverse to all beings” — thus he secs, by his ovvn standard, 
pleasurc and pain as favourable and unfavourable, equally for 
all beings alike; that is to say, he does not behave adversely towards 
anybody; he is harmless. 

That yogi , who is harmless and estab lished in Plenary Know- 
ledge in the manner stated, is regarded as the highest among all 
yogins. 

Considcring that the Yoga, described above whosc charactc- 
ristic is Plenary Knowlcdge, is hard to acquire, and desirous of 
learning the ccrtaiu rneaus to its atiainment, 

3T&T — 

vs 

Arjuna uvdca — 

Yo(a)yam yogas-tvdya proktah sdthyena 

Madhusudana 

Etasy åliam na paéydmi cancalatv dt-sthitim si 'hiram 
Arjuna said — 

33. (Of) this Yoga which has been taught by Thee, 

0 slayer of Madhu, as characterised by even-ness, 

1 do not see its lasting endurance, owing to restlessness. 

O stayer of Madhu\ Of this yoga which has been taught by Thee, 
as characterised by even-ness, equanimity (perception of identity), 
/ do not see, understand, its, this yoga’s, lasting endurance, per- 
manent continuance, owing to the restlessness of the mind as is 
well-known. 
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ff w. smim i 

faai tå §s«b^ Il ^ il 

Cahcalam hi marnih Krsna pr am at hi. balavad - 

ckdham 

Tasyåham nigraham manye våyoMva suduskaram 

34. Verily, the mind, O Krsna, is restless. turbulent, 
strong and tough. I regard its control quitc as hard 
to acliieve as that of thc wind. 

O Kf$na : 4 Krsna ’ is dcrived from thc root 4 kr§ \ 4 to scrape’\ 
Kf§ria is so called, bccause he scrapcs or draws away all sins and 
other evils from His devotees. 

Verily, the mind is restless. Mot merely is it restless; it is also 
turbulent, capable of agitating: it agitates the body and the senses, 
distracts them and subjects them (to outside influcnces). Besidcs, 
it is strong , incapable of being chccked by any means, being in- 
vincible; and moreover, it is tough, impossible of being cut, as is 
the 44 tantunaga 20 ’\ 1 regard its control , the restraint of the 

mind of such a nature, quite as hard to achieve as that of the wind: 
the sensc is that, difficult as it is to control the wind, the restraint 
of the mind is even more difficult. 

The Lord says: So it is, as you say. 

wip^- 

g ^ li 3*11 

s ri Bhagavån-uvåca — 

Asamiayam mahdbdho mano liurnigrahani calain 

Abhyåsena tu Kaunteya vairagyena ca grhyate 

29. Known as varunu-peisa, a large shark, whieh, being very tough, is impossible 
of being cut. (A) 
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The Blessed Lord said — 

3 . 5 n . ^Thout doubt. O mighty-armed, the mind is 
dimcult to Control, and restless; but, through practice 
an renunciation, O son of Kimti, it may be governcd. 

O mighty-armed! Without doubt — there is no doubt in this, 
Ihat the mind is difficult to control, and restless; but through practice, 
i.e. the constant repetition in the mental field of the same idea 
with reference to sonic single object of thought, and renunciation, 
tlic absence ol desire for objects of pleasurable enjoyment, seen 
and unseen, which is achieved by the constant perception of evil 
in them. O son of Kuntl , tt, i.e.,“ viksepa ”, the distracted move- 
inent ol thought, may be governcd. In this vvay, the mind is 
governcd, kept in check, rest rai ned. 


But, as regards liirn of uncont rolied self — 

arcRaRVH få ^ fåt i 

Asamyatdtmanå yogo duspr åpet il i me mat ih 
Vasyåtmanå tu yatatå sakyo(a)vdptum-updyatah 

36. Yoga is hard to be attained by one of uncontrolled 
self ; such is my conviction. But, by him who strives, 
self-controlled, it can be achieved by (proper) mcans. 

Yoga is hard to be attained, is secured with great difficulty, 
bv one of uncontrolled self, by him whose internat organ (antab- 
karana) is not controlled through ‘ practice ’ and ‘ renunciation ; 
such is my conviction. But, on the other hånd, by him who strives 
again and again, self-controlled, with the mind (atmå) brought 
under control through ‘ practice ’ and ‘ renunciation , it, Yoga, 
can be achieved by the proper mcans atoiesaid . 

30. Namfely, restraint of the mind through renunciation and practice. (Å) 
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On (i. c, at the stage of) taking to the practice of Yoga, works 
which load to (enjoyment of) this world and the next have been 
given up, even though the result of perfeetion in Yoga , namely, 
Plenary Knowlcdge, the mcans to mok$a, has not been attained 31 ; 
and so circumstanced, vvilh his mind drawn away from the path of 
Yoga at the time of death (vvhile he is yet in this intermediate 
State itself), the yogin may be ruined. Thus doubting, Arjuua 
said: 


— 

3TCFT II ^ Il 

Arjuna uvåca — 

Ayatih &raddhayopeto yogåc-caJita-månasah 

Apråpya yoga-saritsiddhim kam gatim Kr$na 

gacchati 


Arjuna said — 

37. He who is possessed of i Iraddliå but does not 
strive, with the mind wandering away from Yoga, 
what end does he meet, O Kj-sna, having failed to 
gain perfeetion in Yoga ? 

He who is possed of sraddhå, faith (in the efiicacy of Yoga), 
but does not strive in the path of Yoga, with the mind wander m 
ing away from Yoga at the time of death, deprived of his under- 
stand! ng 12 , what end does he meet, O Kfsna, having failed to gain 
perfeetion in Yoga , namely Plenary Knowlcdge, the Jruition of 
Yoga? 

31. Since the practice of Yoga is beset with many impediments, perfeetion 
in Yoga is generally not attained in a single life-time. (Å) 

32. Becausc ttte senses will be distracted at the time of death, he will not be 
able to remain in his practice of Yoga . (Å) 
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3røfo§f JTfRltt fo$f| ^§pir: <7% II 3 c; || 

Kaccinn obhciva- v i bh ras ta s-ch in n dbhrcun-i va 

nasyati 

Apratistho ntahåbilho vimudho Brahnutnah pathi 

38. Does he not, fallen from both. perisli, likc a 
rent cloud, without support, O Mighty-armed, deluded 
in the path to Brahman? 

Does he not, fallen from Irn/i Kaimu-måiga (the path o(‘ 
Action) and Yoga-mårga (the path of Yoga), perisli, like a rent 
cloud, without support . without anything to rest upon. O Mighty- 
armed, deluded in the path to Brahman, the patii by which 
Brahman can be attained? Or. will he not perish (or, is it that he 
will not perish)? 

'-S 

wzw il Il 

Etan-me samsayam Krsna chettum-arhasyasesatah 

Tvadanyah samsayasydsya chettd na hyupapadyate 

39. This doubt of mine, O Krsna, Thou art fit to 
(i.e. Thou shouldst) completely dispel; for none otlier 
than Thyself can possibly dispel this doubt. 

This doubt of mine, O Kma, Thou shouldst completely dispel, 
remove; for none otlier than Thyself ehher rsi or god. can possibly 
dispel this doubt; theiefore. Thou alone nuist remove this doubl. 

Hip forår i 

* ii li 

^ - s 

P 16 
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$ri Bhagavån-uvåca— 

Par tha naiveha nåmutra vinåsas-tasya vidyate 

Na hi kalyånakrt kaicid-durgatim tåta gacchati 

The Blessed Lord said — 

40. O Pårtha, surely there is no destruction for him 
either here or hereafter; for, verily, O My son, the 
doer of good never comes to grief. 

O Pårtha, surely there is no destruction for him either here, 
in this world, or hereafter, in thc ncxt world. The man who has 
fallen in Yoga will not get ruined, i.c. get a lower birth than the 
earlier (the present) one. For, verily, the (loer of good, that which 
is auspicious, virtuous, never comes to grief : hc will not fall mto 
a despicablc condition. O My son. The father is called 4 tåta \ 
bccause he produccs (from 6 tan \ to produce) himself in the form 
of a son. As the father himself is thus the son, the son also is 
called ‘ tåta \ The disciple aiso (being in the position of a son) 
is addressed as the son. 

What, then, does happen to him? 

5TM W\t I 

Pråpya punyakrtåm lokån-asitvå sdévatih samåh 
Suctndtn érimatåm gehe yoga-bhrasto{d)bhijåyate 

41 . Having attained to the worlds of the righteous 
and having dwelt (there) for everlasting years, he 
who has fallen in Yoga takes birth in the home of the 
pure and the prosperous. 

Having attained to the worlds of the righteous, thosc who have 
performed sacrifices such as the “ asva- medha ”, and having dwelt. 
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eujoycd residence. tliere. for ever-lasting, eternal 33 . years, he nlt<> 
!ws fallen in Yoga. on the lermi nation of the cnjoyment (of residence 
in those worlds), takes birth in the home of the pure. those who 
act in thc manner prescribed (in tkc såstras), and the prosperous. 
those endowed with plenty. From the context, this refers to the 
samnyåsin 34 who has takcn to the patil of Yoga (j.c. Dhyåna- 
Yoga). 

mm i 

|| II 

Athavd yogindm-eva kule bhavati dhlmatåm 
Etadd-hi diirlahha-taram loke janma yadtdrsam 

42. Or else, he is indeed born into a family of vvise 
yogins; verily, a birth such as this is very rare to 
obtain in this vvorld. 

Or else, he is indeed horn into a family of wise yogins — that 
of (materially) poor yogins endowed with knowlcdgc. 35 difl'erenl 
from a family of the prosperous. Verily, a birth such as this, 
into a family of yogins, is very rare to obtain in this norid: birth 
in a family of this kind is more diflicult to gel than in that men- 
tioncd prcvious'y. 

Because, 

wt ^ 11 11 

Ta tra tant buddh i-sa rhyogan 1 labhate paurva- 

dehikam 

Yatate ca tato hhiiyah samsiddhau Kuru-nundanu 

33 |iy wiiv of distinction from ihc years of the humans (\) -t hus* 
not ahsolutcly ctcfnah but only very long. 

34. Sec discussion in the imroduction at thc beginning of this dm, sier. 

35. Brahma-vidyå (Science of the Absolut©). (A) 
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43. There he is united with the intelligence acquired 
in his previous body, and strives, more than before, 
for perfection, O son of the Kurus. 

O son of the Kurus , there, in the family of yogins, he is united 
with the intelligence 86 acquired in his previous body , and strives, 
more than before, for perfection : hc makcs efifort 37 , more perfect 
than in the previous birth, for attaining final beatitude. 

How he gets united with the intelligence acquired in his pre- 
vious body is now stated— s 

Purvdbhyåsena tenaiva hriyate hyavaso(a)pi sah 

Jijnasur-api yogasya éabda-hrahmdtivartate 

44. By that very previous practice, he is verily borne 
on, even in spite of himself. Even the enquirer 
after Yoga goes beyond the Word-Brahman. 

By that very previous practice, by the strong foice of the 
practice made in the previous birth, he who has fallen in Yoga, 
(and is now reborn in the family of yogins), is bonw on, even in 
spite of himself lf he had not done any act of an unrighteous 
nature (adharma) strong enough to overpower the impress made 
by the practice of Yoga, then he is carried on by the impress pro- 
duced by the practice of Yoga, On the other hånd, if adharma 
be the stronger, even the impress cauied by Yoga is certainly 
overpowered by that (adharma) ; but, when the ellcct of the adharma 
has been exhausted, the impress caused by Yoga begins to produce 
its effeets: even though it has remained (inoperative) for a long 
time, it does not get destroyed — that is the meaning. 

Even the enquirer after Yoga , even the person who ente red 
on the path of Yoga with a view to understanding its (Yoga’s) 

36. Knowledge concerning ihe Self. (Å) 

37. Engaging in &rava$a etc. (Å) 
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nature, namely, the sarhnyåsin who had fallen in Yoga, as the 
context shows, goes beyond \ discards, the Word-Brahman, the 
fru't of the performance of actions prescribed by Veda. How 
much more would he who understands Yoga and, with steadfast 
devotion, practises it! 

And, for what reason is being a yogin regarded as excellent? 

Prayatndd-yatamånastu yogi saméuddhci-kilbisah 
Aneka-janma-samsiddhasdato yåti paråm-gcitim 

45. The yogi, striving with assiduity, purified of 
tamt, gaining perfection through many births, then 
reaches the highest goal. 

The yogi , the enlightened man, striving with assiduity , putting 
fcorth greatcr (and greater) efTort, purified of taint , cleansed of 
sins, gaining perfection through many births, increasing the fund 
of the impress of Yoga lictle by little in the course of several births, 
and, through the aggregate of the impress uccumulated in many 
births, having reaehed perfection, and then , having thereby become 
possessed of Plenary Wisdom, reaches the highest , the most exalted 
goal. 

For this reason, therefore, 

Tapasvtbhyo(a)dhiko yogi jMnibhyo(a)pi 

mato(a)dhikah 

Karmibhyatcådh i ko yogi lasmåd-yogi bhavdrjuna 

46. The yogi is regarded as superior to those who 
practise asceticism, as also to those who have obtained 
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knowledge; he is also superior to the men of action. 
Therefore, do you hecome a yogi, O Arjuna. 

Th e yogi is n' g ard cd as superior lo those who praetise asceticism, 
as a/so to those who have ohtained knowledge . which here refers to 
C rud i tion in the Såstras; hc is also superior to the men øf action, 
those who perform 44 agnihotra ” and other works. Therefore, 
do you hecome a yogi , O Arjuna . 

tf s ^ w li w w 

Yoginåm-api sarvesåm mad-gat en dut ard t man d 
Sradcihdvdn-bhajate yo nuim sa me yukta-tamo 

matah 


47. And, of all yogis, he, who with the inner self 
merged in Me, who with éraddhd (T rust) devotes himself 
to Me, is considered by Me, the most steadfast. 

And, of all yogis, among those who devote themselves to the 
meditation of Rudra, Åditya, etc., he, who with the inner self 
antah-karana merged in Me. composed in Me, Våsudeva 88 . who 
with s raddlui devotes himself to Me. resorts lo Me. is considered 
by Me, accepted by Me. as the most steadfast , pre-cminently 
absorbed. 




3H. The All-pervading Effuigence (Bhagavån in His nir g tipa, " aitributelcss M 
aspect), or Bhagavan in His sagttna, “wkh-attributes’\ aspect. (A) 
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Iti érj-Mahdbhdrate Sata-sdhasryåm samhitdydm 
Vaiyasikydm Bh tsma-Par vani Snmad-Bhaga vad- 
Gitdsupcmisatsu Brahina-vidyåyåm yoga-éåstre 
$ri Krsndrjuna-samvdde Dhydna-yogo nåma 
sastho(a)dhyayah. 

Thus the sixth chapter entitled ‘Way of Meditation’ s * 
in the Upanisads known as ‘The Celebrated Songs 
of the Lord ' expounding the knowledge of 
the Supreme Spirit, and the Science of 
Yoga, in the form of a dialogue 
between Sri Krsna and Arjuna — 
embodied in the Bhlsma-Parva 
of Sri Mahåbhårata, the 
Compendium of one 
hundred thousand 
verses produced 
by Vyåsa. 


39. The name of this chapter 
Way of Practice 


according to the Bhå?ya is Abyåsa-yoga, 


“The 
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il *r*mrss*rn?: u 

(SRfaflWfrn) 

SA PTA MO{A)DHYA YA H 
JfiANA- VIJRÅNA- YOGAH 

CH APTER - VII 

(WAY OF KNOWLEDGE W1TH REALISATION) 


“ And ol'all yogis, he, vvho with the inner sclf mer ged in Me. 
who with Srcuidhå devotes himsclf to Mc, is considered by Me 
the most steadfast " (Vl-47) — having in this verse set out the 

occasion for further inquiry, and. of his ovvn aecovd. vvishing to 
explain. “thus is My real nature; thus is the person who has his 
inner self merged in Me 

srcisre mi uf il \ il 

Sri Bliaga vdn-uvå ca — 

Mayy fisak la-man fih Par thu v ogu ni yunjan- 

madåirayah 

Asamsaytun samagram main yatha jndsyasi 

lacchrnu 


The Blessed Lord said — 

1. With the mind intent on Me, O Partha, practising 
Yoga, laking refuge in Me, how you shall without 
doubt know Me fully, that do you hear. 
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With the mind intent on Me, Paramesvara, the Supremc Lord 
possessing the attitude which will be mcntioned. O Pårtha , practis - 
mg Yoga, engaged in steadying the mind, tuking refuge in Me> 
having Me. the Suprcme Lord. alone as the resort. — 

He who desires anything by vvay of an object of human en- 
deavour (puru§årtha) bctakes himsclf to the appropriate means 
lor its attainment, namely, activities such as Agnihotra, austerity, 
makmg gifts, or the like, as his resort. The yogi, on the other 
hånd, betakes himself to Me atone as his resort, discarding all 
other means, with his mind intent on Me alone. 

You also. becoming one such. how yoit shall without doubt 
krum Me, know that 1,4 the Lord is thus (of this nature) alone ”, 
without any shadow of doubt, fully, i.e. as possessing infinite 
grealness, strength, power. supremacy, and the like. that do you 
hear , which is being presently told by Me. 

And tliat (Knowledge) which concerns Me — 

ftf imi 

Jn dnam te(a )ham sa vijnåtiani-idam 

vaksydtnyasesatah 

Yqj-jnåtxa neha hh r<yo(a)nvaj-jn dta vyarn-a vasisyate 

2. I shall tell you in full, of this Knowledge, com- 
bined with experience, knowing which nothing more 
here remains to be known. 


I shall tell you in full, in its enlirety, of this Knowledge . combined 
with experience , how it is perso nally realised. With a view to 
directing the interest of the listener towards it, the Loid now 
extols the Knowledge which He is going to teach: — knowing which 
Knowledge, nothing more here remains to be known , as means 
to a human end (purusårtha). The sense is: he who knows My 
true being becomes all-knowing. 
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Thus, being productive of the superlative result, Knowledge 
is hard to obtain. 

How (it is difficult to obtain) is told : 

v&qm mm i 

Manusydnåtn sahasresu kaécid-yatati siddhaye 
Yatatdni-api siddhdnåm kaécin-mdm vet ti tattvatali . 

3. Hardly one among thousauds of men strives for 
perfeetion; even among the inspired, striving thus, 
(only) some rare person knows Me in reality. 

Hardly one among thousauds of men , i.e. many, strives , makes 
effort, for attaining perfeetion ; even among the inspired , striving 
thus — they, who strive for liberation (moksa), are in truth inspired 
persons: some rare person alone knows Me in reality . properly . 1 

Having made the listener look forward (to the teaching) by 
inducing in him a relish for it, the Lord procceds: 

cfig: 4 ^ I 

ir wgfa'zvii n a n 

Bhumir-(ipo{a)nalo våyuh kharn mano buddbir-eva ca 
Ahamkdra itfyam me bhimui prakrfir-astadha 

4. Earth, water, fire, air, ether, mind, intellect, and 
egoism — thus, is this, My Prakrti {Nature,) divided 
eightfold. 


I . The inspired persons ( siddhas ) strive for perfeetion, i.e. for the advent of 
Knowledge ( jnånotpatti ) through the purification of the mind; and Knowledge 
does not arise easily for each and all of them. (Å) 
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Earth, stands for the ‘ tan-måtra of Prthivi, and not for 
the gross earth, becausc of the statement, ‘ My Prakfti divided 
eightfold In the same way, water, fire, air, and ether. also stand 
or 1 « respective 1 tan-matras ' only; mind, stands for egoism 
(ahamkara) which is its cause; intelleet. (stands) for the principle 
Mahat J which originates Ahamkara; and egoism. for the Avyakta, 
tlie Un-manilest. conjoined to Avidyå or nescience. Just as food 
nnxed with poison is itseif called poison. Avyakta. the Prime 
Cause. having in il the latent impression (våsanå) of Ahamkara, 
is itseif here called Ahamkara, since the latter induces it to function. 
In faet, it is Aharfikåra alone which is secn in this world to bc the 
impelling cause of the activity of all bcings. Thus, as above- 
stated, is this, My Prakfti. the Mftya-.sakti. belonging to Isvara 
(the Lord), go t di vided eigJi t-f old. 

fa % ^ i 

sfanjaf srnføiwj; ii y ii 

A pareyam-ilast vat ty fim prakrtim viddhl me par am 
Jiva-hhfd fim mahfihfiho yayedam dhfiryate jagat 


5. O mighty-armed, this is the lower (Prakfti). But 
different from tilis, know My higher Prakfti, (which is) 
the principle of self-consciousness, by which this 
universe is upheld. 


O mighty-armed, this is the lower (Prakfti). not superior; 
base- impure. productive of evil, being tlie bondage of sarfisåra. 
Buf different from this, the aforesaid. know My higher Prakrti , 
the pure and superior one. which is My very Seli the principle 

-> ‘ Tan-måtra ' (' thai-ness alone ') denotes a subtle and primary * element ’. 

The ‘elements ' aic those of iabda (sound), sparia (touch). rapa (form), rasa 
„aste) and vandhu (smell): and they originale from tlie tåmasic aspect of n/«Wr 
kSra. The^ tan-månm produce the live * mahå-bh Wm r (ust.ally ‘ r ^ s ' a,cd 

s s 

preltensiblc to the sensc-organs; thqMh« ^ objccts 
.■) Hiranya-garhhc, the Aggregate-Intellect (samafd-baMhi). fA) 
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of self-consciousness, in the form of the “ Ksetrajna 4 ”, that which 
is the cause of the sustenance of iife, by which Prakrti this univers e 
is uphehl, having been entered into by that (Prakrti). 

zmi Jnre: Jisrc^sn i i ^ n 

Etcul-yon ini bh atdni sarvdmtyupadh åraya 
Aham krtsnasya jagat ah prabhavah pralayas-tathå 

6. Know that all beings have tlieir birth in these. 

I am the source, and the dissolution as well, of the 
whole universe. 

Know (hat all beings have their birth in these , :!iat these two, 
My lower and My hlgher Prakrtis. consdtuting the K^etra 1 ” 
and the “ Ksetrajna ” ( respectively ), are the womb of all beings. 
Becausc My Ivvo Natures (Prakrtis) are the womb, the cause, of 
all beings, therefore, / am the source , origin, and the dissolution , 
destruction, as well, of the whole universe: thal is to say, I, the 
omniscicnt I svara, am the cause of the universe, through the two 
Natures. 

Wherefore, 

n^rs TtrR SR53PT I 

så vt ii ^ n 

M attah-para taram nånyat-kincid-asti Dhananjaya 
Mayi sarvam-idam protam sutre mani ganå iva 


4. K$etra is the body as the ficld of the working of the soul. Ksetrajna is the 
soul, and in the Gita often denotes the Rcalised Soul, who has the true 
knowledge of Kyetra. Of these mueh more later. 
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7. Beyond Me, O Dhananjaya, therc is nouglit else. 
All this is strung in Me as a collection of gems on a 
thread. 

Beyond Me, the Supreme Lord (Paramesvara). therc is nought 
else, t liere exists no othcr cause ; I alone am the cause of the univcrse, 

0 Dhananjaya. Becausc it is thus, thercfore, in Me, Paramesvara, 
all this, all beings, the univcrse, is strung, wo ven together, connected. 
tied together. as a cloth in its warp, and as a collection of genis 
on a thread. 

“By what attributes distinguishing Thee is all this strung 
onThee?” 

The reply follows: 

sjorøi n 1| 

Raso{a )ham-apsu Kaunteya prabhdsnii éaéi- 

saryayoh 

Pr anav ah sarva-vedesu sabdah khe pat/n/sa/n nrsu 

8. I am the sapidity in waters, O son of Kunti. 

1 am the radiance in the moon and the sun, the Prapava 
in all the Vedas, sound in the ether, and man-hood 
in mankind. 

i am the sapidity in waters: — that which is the esscnce in 
waters is sapidity; in Me, who am that sapidity, waters are wovcn. 
Similarly in all cases. Just as I am the sapidity in waters, so 
7 am the radiance in the moon and the sun ; tlte Pranava, the syllable 
Om, in all the Vedas; in Me who am that Pranava are all the Vedas 
woven. So also, I am sound in the ether, the “åkåsa”; sound is 
its (ether's) essence, and in Me who am that (essence) is ether 
woven. And similarly, / am man-hood in mankind:— That inherent 
property in man which produces the idea that he is a human being 
is ‘man-hood’; in Me who am that are human beings woven. 
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^ fa*TT?mr l 

#ra flrøifor sqfas li «, il 

Punyo gandhah prthivydm ca tejaécåsmi vibhåvasau 
Jt vanam sarva-bhntesu tapascåsmi ta pasvisit 

9. 1 am the sweet fragrance in the earth, and the 
brilliance in fire am I; the life in all beings, and the 
austerity in ascetics am I. 

I am the sweet fragrance in the earth: its agreeable odour; 
in Mc wlio am that odour is the earth woven. Odour is by 
nature agreeable. The agreeableness spoken of with reference to 
the earth is by implication applicable to the sapidity in watcrs, 
etc. Disagreeableness of odour in the earth, and of the like. 
brought about by the combination of di flere nt elements, is be- 
causc of the avidyå and adharma of transmigrating souls 5 . 

And the brilliance , lustre in lire , Agni, am /. So also, the 
life in all beings , that by which all beings live, the vital energy; 
and the austerity in ascetics am I: in Me, that austerity, are ascetics 
woven. 


nt snbratstf fafe qnfr i 

3fetfe*ramfa*r n v n 


Bijam m&m sarva-bhutdnam vhklhi Pårtha 

sand ten mm 

Buddhir-buddhimatåni-asmi tejas-tejasvindm-aham 

10. Know Me, O Pårtha, as the cternal seed of all 
beings. I am the intellect of the intelligent and the 
heroism of the heroic. 

5. ‘ Ouour ' etc. in their primary forms arc verily agreeable (and sacred), 
sincc they arc objects of enjoymcnt by Siddhas and their like. But wlicn they 
(odour, etc.) get transformed in combination with their own eftects (the elements), 
they bocome disagreeable to ordinary living beings. ovving to the evil (sin) 
in those beings. (Å) 


Know Me, O Part ha, as the e ternal , aacient, seed, cause for 
the germiaation, of alt heings. Besides, / am the intellect , thc 
discri minative capacity of the iiuier-sensc (antah-karana) of thc 
intelligent , those who have that discriminative powcr, and the 
heroism , the boldness, of the heroic, thosc that have it. 

to TO«raf viKPifttånRi i 

sruffrotr *rjn \\\\ \\ 

Balam ba lavat dm c åh am kåma-raga- vivarjitam 

Dharmå viruddho bhutesu kamo(a)smi 

Bharatarsabha 

11. And of thc strong, I am the strength, devoid 
of desire and attachment. O buli among the Bhåratas, 
in all beings, I am desire, unopposed to Dharma. 

And of the strong, l am the strength, power, energy, devoid 
of desire and attachment . Desire is the hankering after objects 
not present (to the senses); and attachment is thc Jove for objects 
vvhich have been met vvilh. F am the strength vvhich is necessary 
for just thc maintcnance of the body, and not that which brings 
about desire and attachment in worldy men. Moreover, in all 
heings, I am desire, unopposed to Dharma , not opposed to thc 
precepts of scripture.— as for instance, thc desire with regard to 
food and drink etc. for the bare sustcnance of the body, O buli 
among the Bhåratas. 

Further, 

^ vm wraraimn* ^ i 

Ye c aiva sdttvikd bhdvd rdjasas-tdmasdéca ye 

Matta eveti tan-viddhi na tvahatn tesu te mayi 

12. And whatever entities are of Sattva or of Rajas 
or of Tamas, know them to proceed from Me alone. 
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Nevertheless, I am not in them, (but) they are in Me. 

And whatever entities are formed of Sattva or of Rajas or of 
Tamas, produced (in the three classes) as a result of the peculiar 
karma of living beings, know them all in their entirety to proceed 
from Me alone . Even though they procecd from Mc, nevertheless 
1 am not in them : I am not dependent on or subject to them, as 
mortals (samsårins) are; but. on the other hånd, they are in Me , 
they are subject to Me and are dependent on Me. 

The Lord (now) expresses pity that the world does not under- 
stand Him, even though He is the Supreme Lord as described 
above, Eternal, Pure, Wise, and Free by nature, the Self of all 
beings, devoid of attributes, the Source which burns up the seed 
ot the evil that is sams&ra. And He procceds to state the reason 
for this ignorance on the part of the world — 

ni SfTTrT I 

il \\ il 

Tribhir-gunamayair-bhåYai r-ehhih sarvam-idam 

jagat 

Mohitam nåbhijånåti nwn-ebhyah param-avyayam 

13. Deluded by these three-fold entities evolved 
from gunas , tilis entire world does not know Me, 
(who stand) beyond them and immutable. 

Deluded , fallen i nto ignorance, vvant of discrimination, by 
these aforesaid three-fold entities evolved from gunas , through such 
emotions as attachment, hatred and infatuation, this entire , the 
whole, world of living beings, does not know Me, who stand beyond 
them, distinet from the gunas spoken of, and surpassi ng them. 
and immutable, devoid ol decay, i.e. devoid of all changes such as 
birth (to which all beings are subject). 

But hovv are people to go beyond this Di vine Maya (Illusion) 
of Vi$i?u, comprised of the three gttnasl The reply follows: 
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Mr gtrtrtf m jtri pmi i 
k JrøFr nrcitfir trcfti ?r il w n 

Doivi hyesd gimamayt mama maya duratyayd 
Mdmeva ve prapadyante måyåm-etdni taran ti te 

14. Verily, this Divine Illusion (A Idyd) of Mine, 
constituted of the gunas , is difficult to cross over. 
Those who devote themselves to Me alone, they 
cross over this Illusion. 

Verily, this. the aforesaid, Divine Illusion (Maya) of Mine , 
inherent in Mc, the Lord (Isvara), Vi$nu, constituted of the gunas. 
is difficult to cross over: going beyond it cntails great hardship- 
Sucli being the case. those who , relinquishijig all dharmas*. devote 
themselves to Me alone, the Lord of Maya, their owji Self. with 
their wholc being, they cross over this Illusion , which døludes all 
living beings; thev arc freed from the bond of saiiisåra. 

If those who devote themselves to Thee can cross over this 
Illusion, why do not all devote themselves to Thec alone? This is 
answered — 

5f tf iprt i 

gis* u n ii 

Na indm dusk y tino m-adhåh prapadyante nar ndhamdh 
Måyayå{a)pahrta-jnånå dsuram bhdvam-ad ritdh 

15 . The evil-doers, the deluded, the lowest of men, 
deprived of discrimination by Måyå, and following 
the way of Asuras, do not devote themselves to Me. 

The evil-doers, commiumg sin, the deluded, the lowest, vilest. 
of men, — they. being deprived of discrimination by Måyå , and 

6. See XVIU-66. 
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following the way of Asur as, marked by cruelty, untruth, and the 
like 7 8 , do not devote themselves to Me, the Supreme Lord. 

On the other hånd, they who are the best of men, the men of 
virtuous deeds— 

^ ti il 

Caturvidhå bhajante måm jandh sukrtino(a)rjuna 
Årto jijnåsur-arthdrthi jnånl ca Bharatarsabha 

16. Four kinds of virtuous men worship Me, 
O Arjuna, — the distressed, the seeker of Knowledge, 
the seeker of riches, and the Wise, O bull among 
the Bhåratas. 

Four kinds, dasses, of virtuous men, men of good deeds, worship, 
resort to, Me, O Arjuna. (They are:) the distressed , he who is 
in difficulty, such as being overpowered by a robber, a tiger, a 
disease, and the like, the seeker of Knowledge, (i.e., knowledge) 
concerning the true nature of the Lord, the seeker of riches, he 
who desires wealth, ond the Wise, he who knows* the true nature 
of the Lord, Visnu; O bull among the Bhåratas. 

N ♦ -ti V 

ttaf SThT wlhhUUmd I 

fWt f? ^ n ^ li 

Te§dtn jnåni nitya-yukta eka-bhaktir-viéisyate 
Priyo hi jndmo(a)lyartham-aham sa ca mama priyah 

17. Of them, the Wise-man, ever steadfast, with 
devotion to the One, excels; for, supremely dear 
am I to the Wise, and he is dear to Me. 

7. See XVI-7 to 20. 

8. i.e. he who knows the teachings of Scripture ( iabda-jnåna ) and desires 
only the direct realisation of the true nature of the Self. (Å) 
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Of thenu among the jour, the Wise-man, who knows thc true 
nature (of tlie Lord), ever steadfast, by reason of his being the 
knower of the truth, with devotion to the One , bccause he does 
not see any other object worthy of adoration, excels. is superior; 
he surpasses (the rest); for, supremely dear am / to the Wisc, being 
his very Sclf. It is well-known in this world that thc Sclf is dear 
(to everybody). Therefore, to the WL<e, Våsudeva becomes dear, 
being his own Se IL And, he, the Wise-man, is supremely dear 
to Me, becausc he is (My) Våsudeva’s very Self. 

Then, are the three (others). the distressed and the rest, not 
dear to Våsudeva? Not so. What then? 

3n^ra: s ft gffjRw qft* ji u 

Vdåråh sarva evaite jnåni t vat i naiva me matam 

Asthitah sa hi yukt&tmå mani evanuttamam gatim 

18. Noble indeed are all these; but tlie Wise-man 
I regard as My very Self ; for, with the mind steadfast, 
he is established in Me alone, as the supreme goal. 

Noble , eminent, indeed ure all these: these three (other than 
the Wise-man) also are dear to Me. Verily, none who is My 
devotee can be but dear to Me, Våsudeva. However the Wise- 
man, is supremely dear (to Me); that is the distinetion. Why 
is it so? The Wise-man I regard as My very Self : it is My convic- 
tion that he is not different from Me (the Self); for with the mind 
steadfast , concentrated on the thought, “ I am myself the Lord 
Våsudeva, I am not diilerent from Him (1 am nobody else) ”, 
he is established in Me alone , having engaged himself in thc attain- 
ment of Yoga. the Wise-man seeks to attain Me only. thc Supreme 
• Brahman, as the supreme goal to be reachcd. 

The Wise-man is again praised— 

amning I 
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Bahmåm janmanåm-ante jnånavån-mdm 

prcipadyate 

V asudcvah sarvam-iti so mahåtmå su-durlabhah 

19. At the end of many births, the Man of Wisdom, 
takes refuge in Me, (realising) that all (this) is Våsu- 
deva. Very rare is that great soul. 

At the end of many births during which he was cngaged in 
acquiring the purification (of the intellect) that is the means to the 
atiainment of Knowledge, the Man of Wisdom who has attained 
the fruit, Knowledge (in his currcnt birth), takes refuge in Me, 
Våsudeva, the innermost Self (“ Pratyagåtman ”), direetly. How? 
By realising that all this is Våsudeva (Våsudeva is all thi«,). He 
who thus takes refuge in Me, the Self of all, that great soul, to whom 
there is ncither an equal nor a superior, is therefore, very rare: 
as has been said, “ Hardly one among thousands of men, etc.’’ 

(VII-3). 

Now, the reason why there is the absence (with regard to the 
others) of the perception that all is the Self-Våsudeva alone, is 
being stated— 

i i mi h ii 

Kdmais- tais- tair-hrta-jH ånåh prapadyante{a)nya- 

devatåh 

Tam tam niyamam-åsthåya prakrtyå niyatdh svayå 

20. Those deprived of discrimination by this and that 
desire devote themselves to other gods, betaking 
themselves to this or that rite, led by their own natures. 

Those deprived of discrimination by this and that desire, for 
progeny, cattle, “ svarga ” (heaven) and the like, devote them- 
selves, resort, to other gods, other than Våsudeva, the Self, be- 
taking themselves to this or that rite, well-known as the means 
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of propitiating (those) gods, led by their own natures, governed 
by their own peculiar tendencies acquired in previous lives. 

As regards these naen with desires — 

% *rt *Tt | 

Yo yo yåm ydm tanum bhaktah éraddhayd(a)rcitu- 

micchati 

Tasya tasydcaldm éraddhdm tdm-eva 

vidadhamyaham 

21. Whatever devotee seeks to worship whatsoever 
form with éraddhå, that same éraddhå of his do I make 
unflinching. 

Whatever devotee , having a desire, seeks to worship whatsoever 
form of god (dcvatå) with éraddhå, that same éraddhå of his , of 
that inan of desire, do I make unflinching , stabilised. 

That is to say: for that person who, through his natural 
tendency, initially engages himr.elf in the worship of a particular 
divine form with faith,(I stabiiise that faith of his). 

s *T3?n i 

^ mvFi vå* fefetiPt fe n ^ h 

Sa tayd éraddhayå yuktas-tasyårådhanam-lhate 
Labhate ca tatah kdmdn mayaiva vihitdn hi td n 

22. Endued with that sraddha, he engages in the 
worship of that, and from it, gains his desires — 
these being verily dispensed by Me alone. 

Being endued with that sraddhå — stabilised by Mc, he engages, 
exerts hirnself, in the worship of that form of the Deity, and front it, 
divine form (so) worshipped, gains his desires, those that he wished 
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fov—these behig verily dispensed , ordaincd, by Me åbne , the Supreme 
Lord (Paramesvara), Omniscient, knowing thc relationship b et- 
wecn actions and results. Becausc thc (devotee’s) objects of 
desire are ordained by the Lord,therefore he is sure to obtain them. 

Tf ‘ hita n ’ is taken as one word (meaning ‘ salutary ’) (in 
stead of as Mtitån’; ‘verily these ’)* then we should fancy that 
desires are spoken of as salutary, by vvay of flattery (not in the 
primary sense); for, in truth, they are not beneficial to anybody. 

Because they are men with desires, are unwisc, and engagc 
in means productive of limited result, therefore— • 

fat i 

nwur il » 

Antavat-tu phalam tes am tad-bhavatyalpa- 

medhasåm 

Devan-deva yajo yånti mad-bhakta yanti mam-api 

23. The fruit (accruing) to those men of little under- 
standing is limited: the vvorshippers of the gods 
go to the gods. My devotees too come to Mé. 

The fruit (accruing) to those men of little understandlng is 
limited \ transient: the wor skipper s of the gods , those who worship 
gods, go to the gods. My devotees too come to Me. 

“ Thus, when (even though) the amount of exertion is the 
same (in the two kinds of worshipj, pcople do not resort to (take 
refuge in) Me. by doing which they may attain infinite results. 
Alas! it is very miserable” -so does the Lord express His pity. 

Why do they not take refuge in (resort to) Me ? The reply 
follows: 

11 w h 
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Avyaktam vyaktim-åpannam manyante måm- 

abuddhayah 

Param bhavam-ajananto mamdvyayam-anuttamam 

24. The foolish regard Me as the unmanifested Corn- 
ing into manifestation, not knowing My supreme 
State, the immutable and the transcendental. 

The foolish. those devoid of discrimination, regard Me, as 
the unmanifested, something that was hidden to view, coming 
into manifestation, having now become visible, although I am the 
Lord (Isvara), ever luminous (eternally present to view), not know- 
ing My supreme state, as the Supreme Self — -the immutable, not 
subject to change, and transcendental, unsurpassed*. 

To what reason is their ignorance due? The answer is: 

|| ii 

Nåham prakåiah sarvasya yoga-mayå-samavrtah 

Mudho{a)yam nabhijanati loko mam-ajam-avyayam 

25. 1 am not manifest to all, veiled (as I am) by 
Yoga-Maya. This deluded world knows Me not, 
the Unborn, the Immutable. 

I am not manifest to all people; the implied mcaning is: I am 
manifest only to a few, who are My devotees —veiled (as I am) 
by Yoga- Maya, being concealed by Maya, which is the yoga, 
i.e. combination, of the (three) gunas. Hence, this deluded world 
knows Me not, the Unborn, the Immutable. 

Enveloped as I am by Yoga-Måyå, the world does not re- 
cognisc Me ; not so does this Yoga-Måyå obstruct My knowledge — 

9. They think thai the Lord was (just like any other being subject to the 
six modifications) not present to view bcfore taking up His /fta-form (form 
taken for His sport), and that His having become visible in His present form 
is due to adventitiousness. (Å) 
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the knowledge ot the Lord (ISvara). thc possessor of Maya ; — 
hemg^My own(i.e. it is under My control), just as the jugglery 
{maya) of any juggbr (måyåvin) does not (obstruct) his knowledge. 
WhercPore, 

so 

*Tfa«nf9T ^ uf g ^ ^**5* II 34 I, 

V e daham samci ti tå ni var tamam ni ca rjuna 
Bhavisyani ca bhutani mam tu veda na ka&cana 

26. I know, O Arjuna, the beings of the whole past, 
and thosc of thc present, as also those of the futiire; 
but Me none knows. 

I, on the other hånd. know the beings of the whole past, thosc 
who have passed avvay, and I know those, the beings. of the present, 
as also those of the future; but Me none knows . exccpt that one who 
is My devotee and takes refuge in Me. Lt is ouly because of the 
want of the knowledge concerning My real Being that (the ordinary) 
man does nol worship Me . 10 

The question arises: ** Obstructcd by what impediment to 
knowing Thy real Being, do all creatures born (in this world) 
fail lo know Thce?” This is answered: 

ssbjrttft ***** il u 

fccha-dve$a-saniutthena dvandva-mohena Bharata 
Sarvå-hhntsni sammoham sarge vant i parantapa 

27. By thc delusion of the pairs, arising from desire 
and aversion, O descendant of Bharata, all beings 
fali into delusion at birth, O scorcher of foes. 

10. (True) worship of thc Lord is possible onlv for the enligluened; not tor 
any bodv bereft of cnlighienment. (A) 
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By the delusion of tke pair s, arising from desire and aversion — 
I he pairs are the cause of delusion. Desire and aversion, which 
are mutually opposed like cold and heat, and which, arising in 
eonncction with pleasure and pain and theii causes, are felt by every 
being, each at its proper time, are called the pairs. Now, when 
desire and aversion manifest themselves on meeting with pleasure 
and pain. or their causes, they bring under their own sway "he 
intelligence of all beings and thereby produce delusion. vvhicli is 
the obstruction to the rise of the Knowledge concerning the 
Supreme Real'ty. the Self. And as is well known, in one whose 
mind is subjugated by the evils of desire and aversion, knowledge 
of matters as tiiey arc. even of the external workl, cannot arise; 
need it be said that to a person whose intellect is taken possession 
of by them, and who becomcs deluded. Knowledge of the Inner- 
most Self, the attainment of which is beset with many obstacles, 
cannot arisc? Therefore. by the delusion of the pairs, arising 
from desire and aversion, O descendant of Bharata , all beings 
become ignorant; and fail in to delusion at the time of birth, O 
scorcher of f oes. 

The mcaning is: all beings taking birth are in faet born subject 
to delusion. Bccause of this, all beings. with their intelligence 
impeded by the deiusion of the pairs, and so deluded. fail to know 
Me, their verv Self. and consequently do not worship Me as the 
Self. 


Who then arc they who being free from the delusion of the 
pairs. know Thce and worship Tliee as the Seli. accordmg to 
scripUiral teaching? Disclosing the answer to this cnquiry. the 

Lord says— 

«|qf I 

YesSm tvantagatam pn patti jananam punya- 

karnian sm 

Te dvandva-moha-nirmukra bhajante mani 

drdha-vratah 
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28. Bul, those men of virtuous deeds, whose sin 
has come to an end, — they, freed from the delusion 
of the pairs of opposites, worship Me with firm 
resolve. 

But, on the other hånd, those men of virtuous deeds , which 
bring about the purification of the mind (sattva-éuddhi), w/tose 
sin hus al most come to an end, — they freed from the delusion of the 
pairs of opposites, spoken of above, worship Me, the Supreme 
Sclf, with firm resolve . They are said to be of firm resolve, because 
they have resolutely discarded everything (elsc) and have the 
settled understand ing that ‘the Supreme Reality is ihus only, 
and not otherwise \ 

What for do they worship Thce? The reply follows: 

^ srø tå H ^ H 

Jard-marana-moksåya måm-åéritya yatanti ye 

Te Brahma tad-viduh kr tsnam -adhya t/nam karma 

cåkhilam 

29. All those who taking refuge in Me, strive for 
liberation from decay and death, they know Brahman, 
the whole of Adhyåtma, and Karma in its entirety. 

All those who taking refuge in Me, with the mind conccntrated 
in Me, the Supreme Lord (Parameévara), strive 11 for liberation 
from decay and death, old age and death, they know Brahman , 
the Supreme; the whole of Adhyåtma : they rcalise in full the Reality 
underly ing the imiermost individual Self ; and Karma in its entirety ; 
they understand all about action. 

11. Thc> take to the performance of yaj 7 yas and the like (the remote means), 
and the practice of iravana etc. (the initimate means) for securing devotion 
to the Lord (Bhagavan-ni$thu). (Å) 
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tf ^ ^ % i 
Jrømrøtsft ^ nt ?f ftffotar: || ^° II 

Sddhibhutdilhictai vom mdm sådhiyajnam ca ye viduh 
Prayåna-kå/e(a)pi ca mdm te vidur-yukta-cetasah 

30. Those who know Me, wilh the Adhibhuta, and 
the Adhidaiva, and (also) with the Adhiyajna, realise 
Me even at the time of departure, steadfast in mind. 

Those who know Me with the Adhi-bhuta ls and the Adhi-daiva lt , 
and (also) with the Adhi-yajha u , realise, experience, Me, even 
at the time of departure, death, steadfast in mind, with the mind 
eoncentratcd 18 . 


jrøfføror 

ii 


Iti Sn-Mahdbhdrate éatasdhasrydm samhitdydm 
Vaiy&sikycim Bhisma-Parvani Érimad-Bhaga vad- 

Gitåsupanisatsu 


12. The commentary gives only the grammatical derivation of these three 
compound words in the text. They aie explained in the next chapter, as also 
the terms ‘ Brahman ’ etc. refened to in the previous verse. 

13. Those who arc devoted to the Lord do not merely know Brahman as the 
whole of Ad hy At mti (Adhi-åtmå) and Karma in its entirety ; they also know the 
Lord with the Adhi-bhutu and the two others mentioned in this verse. At 
the moment of death, there is failure of the intellect (for ordinary beings> 
owing to the destruction of the senses; but in the case of the men of concentrated 
mind who have the knowledge (of the pentad) aforesaid, knowledge concerning 
the true Being of the Lord is present without any eflfort. (Å) 
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Brahma- viely dy ft m yoga såstre Sri Krsnarjuna- 
samvåde Jn åna- vijfi åna-yogo nåma 
saptamo(a)dhyåyah . 

Thus the seventh chapter entitled * Way of Knowledge 
with Realisation’ in the Upanisads known as 
‘The Celebrated Songs of the Lord’ expounding 
the Knowledge of the Supreme Spirit, and 
the Science of Yoga, in the form of a dialogue 
between Sri Kfsna and Arjuna — embodied 
in the Bhisma-Parva of firi Mahåbhårata, 
the Compendium of one hundred 
thousand verses produced by Vyåsa. 


269 


II snwtøqrø: II 

ASTAMO(A)DHYAYAH 

(Tår AKA BRAHMA YOGAH) 
CHAPTER - VIII 

(SAVING KNOWLEDGE OF BRAHMAN) 

In thc passage beginoing, ‘ tliey know Braliman. thc wholc 
of Adhyåtma ' (VlI-29, 30). topics whicli give rise to further 
questioning on thc part of Arjuna have been taught by thc Lord; 
therefore, desiring to enquire about Ihem. 

stjIh — 

fk fk i 

vfangi ^ fk n $ u 

arflros; ^4 #s?r i 

^ *4 fNtefa Grarøfat n * il 

Arjuna uvåca — 

Kim tad-Brahma kim-adhyåtmam kun karma 

Purusoltunw 

Adliiblintam ca kim proktam-adhidairam kim- 

ucyate 

Adhiyajnah kat ham ko(a)tra dehe(a)smin- 

Madhu-sudana 

Praydna-kale ca katheun jneyo(a)si niyat atmahhih 
Arjuna said — 

1, 2. What is that Brahman? What is Adhyatma ? 


i 


What is Karma , O Purusottama? 1 What is called 
Adhibhuta? And what is said to be Adhi-duiva? And, 
who, in that way, is Adhiyajna, in this body, O destroyer 
of Madhu? And, how art Thou known at the time 
of death, by thc self-controlled? 

For settling these points at issue in thcir scrial order, 

sra to i 

ført: \\ \ n 

Sri Bhagavån-uvaca — 

Aksaram Braluna par amam svabhdvo(a)dhyatmam- 

ucyate 

Bhuta-bhå vodbhava-karo visargah karma - 

samjnitah 

The Blessed Lord said- — 

3. The Imperishable is the Supreme Brahman. (His) 
nature is called Adhydtma. The offering which brings 
forth the existence of beings is called Karma. 

The Imperishable — Ak§ara, That which never wanes— is 
thc Supreme Self (Paramåtman), Brahman, in accordance with thc 
Sruti, “ O Gårgi, it is at the command of this Aksara that the 
sun and the moon stand held in their placcs” (Bf. IH.viii. 9). 
The aksara (syllable) Om, rcferrcd to in “ the one-syllable ‘ Om 
the Brahman” (VIII- 13), is not to be understood liere (as Brah- 
man), because of the attribute ‘ supreme ’ (paramam) ; on the 
contrary, the epithet ‘ supreme * is more apt with respect to the 
transcendental Imperishable Brahman. His innate nature, the 


I. Best of Purufas (persons), He who transcends the perishable and even 
thc Imperishable (XV. 18) — Com. on Ndme 24 in V S ) 
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State of that very same Supreme Brahman cxisting in every body 
as the In nermost Selt (Pratyagåtman), is called Adhyåtma : tlie 
condition of the Real, in relation to the body, which reveals Itself 
(at the beginning) as the Innermost Self, and which ends up as the 
Supreme Truth, Brahman, is “ sva-bhåva, ” and this is denoted 
by the term “Adhyatnia”. The uffering of matcrials »ucIi as 
cooked rice, cakes, etc. to gods — this sacrificual act (yajna) consist- 
ing in giving away, which brings forth the existence of beings, 
which causes the origination of all creatures, is called Karma , 
is known by the term “ Karma since, it is indeed from this 
(yajna), constituting the seed (source) that all beings. inanimate 
and animate, come into existence, through rain and the rest in the 
regular order 2 . 

arfspriNSfoisr ^ m u « n 

Adhibhutam ksaro bhåvah purus ai-cadh idai vat am 

A dh iyajn o(a)hamcv ntra dehe deha-bhrtåm vara 

4. The perishable existence is the Adhibhuta ; and the 
Purusa is Adliidaivata; I Myself am the Adlu-yajUa, 
here in this body, O best of the embodied. 

AdhibhUta means that whose compass is the aggregate of 
animate beings. What is that? It is the perishable existence, 
that is to say, whatever there is that is subject to birth. And the 
Puma— he by whom all this is filled, or hc who lies in the city 
(body) 3 — he is the Hirapya-garbha seated in the sun (Åditya), 
(presiding over and) favouring the sense-organs of all living be- 
ings: he is the Adhidaivata. The Adhi-yajUa is Hc who identifies 
himself with all yajnas (sacrifices), the Deity named V. 5 nu, accord* 
ing to the Sruti, “Yajna (Sacrtfice) is indeed Vi W u’* (Tai-Sam. 
1.7.4). That Vi?pu indeed, / Myself am — liere, w this body, 

2. vide ni. 14. (A) 

3 The body of Viråt is here meant. The Antaryåmin (Inner Ruler) who is 
seated within the gods in the solar and other worlds is the Puru$a. (A) 


whatever sacrifice thcre is, of thai 1 am the Adhiyajha. Sacrificc 
is verily to bc pcrformed by the body and tliereforc it is inseparable 
from it; consoqucntly it is rcgarded as resting in the body, O best 
of the embodied. 

Jrnft s vsvii ssrø: n y n 

Antakåle ca mdm-eva smaran-miiktvd kalevarani 
Yah praydti sa mad-bhdvam ydti nastyatra samsayah 

5. And he, who at the time of dcath, meditating on 
Me alonc, goes forth, leaving the body, attains My 
Being: thcre is no doubt of tilis. 

And he, who at the time of deatli, at tlie moment of tlying, 
meditating on Me alonc, Vi§nu, the S up rem c Lord (Paramesvara), 
goes forth, leaving, abandoning, the body, attains My Being, the 
Rcality that is Vi$nu : there is no doubt of this — there is no room 
for any doubt in the matter, whether he attains (Me) or not. 

This rule applies not with respeel to Me alone; but also. 

i i wvnui i 

tf II $ II 

Yant yam vfipi smaran-bhd vant tyajatyante 

kalevarani 

Tam tam-evaiti Kaunteya sadd tad-bhdva-bhåvitah 

6. Thinking of whatever entity, at the end, one leaves 
the body, that alone he reaches, O son of Kuntj, 
having been constant in the thought of that entity. 

Thinking of whatever entity, a partieuiar god (Devatå). at 
the end, at the time of dcath (lit. disunion of the vital air from the 
body), one leaves the hody, that alone, only the entity thought of, 
he reaches , — and no other — O son of Kun ti lutring been constant 


273 


in the thought of that entity t thc remcmbrance of that entity having 
ahvays becn practiscd by him. 

Whorefore thc last thought is thus thc cause (which determines 
thc character) of the body to be next attained — 


i li ^ ii 



Tasmdt-sarvesu kdlesu måm-anusmara yudhya ca 
Mayyarpita-mano-buddhir-måm- 


e vaisyasyasmnéuyah 


7. Therefore, at all times, constantly remember Me 
and fight. With mind and intellect set on Me, you 
shall doubtless come to Me alone. 

Therefore, at al! times, constantly remember Me, according 
to thc teaching (Såstra) 4 , and fight, engage in your prescribcd duty 
ot' lighting. With mind and intellect set on Me, Våsudeva. you 
shall doubtless come to Me alone, as meditated upon by you; there 
is no doubt of this. 

Moreover. 



A bhydsa-yoga-yuk tena cetaså nånya-gdmind 
Paramam Purusam divyam ydti Pdrthdnucintayan 

8. With the mind engaged in the Yoga of constant 
practice, not moving towards anything else, and dwell- 
ing in the Supreme, Resplendent Puru§a, O Pårtha, 
one goes to Him. 

4. This signifks that the remcmbrance is to be practiscd always with close 
application and uninterruptedly. (Å) 


P— IS 


274 


With the mind engaged in the Yoga of constant practice: practice 
is the repetition of the same thought or idea — uninterrupted by 
any different thought— with respect to Me, the sole object wherein 
the mind is to be consigned ; such practice is itself Yoga ; and the 
mind of a Yogi is sole ly engaged in this Yoga. With such a mind, 
not moving towards anything else, not tending to pass over to any 
other object, and dwelling in, that is to say, meditating according 
to the instruction of Scripture (Såstra) and the Teacher (Acårya), 
on the Supreme, Resplendent Puru$a, the Transcendental Being, 
residing in the heavens i.e. the Solar Orb, O Pårtha, one goes to 
Him. 

What are the characteristics of the Puru$a whorn he rcaches? 
The reply follows : 



røa: 1^131 II ^ II 

Kavim purdnam-anus dsitd ram-anoran iydmsam- 

anusmared-yah 

Sarvasya dhdtdram-acintya-rupcun dditya-varnani 

tamasah parastdt 

9. The Sage, the Ancient, the Over-Ruler, minuter 
than the atom, the Sustainer of all, of form inconceiv- 
able, glorious like the Sun, and beyond darkness — 
he who meditates on Him thus, (goes to Him). 

The Sage, the Omniscient, the All-wise, the Ancient, the Over- 
Ruler, Who governs the entire universe, minuter than even the 
atom which is itself minute, the Sustainer of all, Who dispenses the 
entire aggregate of the fruits of all actions, apportioning them to 
all creatures in wonderfully multifarious ways, of form inconceivable, 
Whose form, though definite and realisable, is incapable of being 
conceived by anybody with his mind, glorious like the Sun, Who, 
like the Sun, is resplendent with the Effulgence of His Eternal 
Intelligence (“ nitya-caitanya-prakåéa ”), and beyond the darkness 
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of delusion (“ moha ”) in thc form of ncscience (ajftåna) — he 
who meditates on Him thus , 

(Goes to Him) : in this manner this verse is to be connccted 
with thc prcvious onc. 

Besides, 

$ g Ti ^3 \\\* n 

Prayana-kdle nianasd(a)calena bhaktyd yukto 

yoga-balena caiva 

Bhruvor-madhye prdnam-dveéya samyak sa tam 
par am Puru$am-upaiti divyani 

10. At the time of departure, with the mind unmoving 
and endued with devotion and strength of Yoga, 
well-fixing the Pråna betwixt the eye-brows, he goes 
to that Supreme, Resplendent Purusa. 

At the time of departure , deatli, with the mind unmoving, devoid 
of wandering motion, and endued with devotion , supreme attach- 
ment (to Him), and strength of Yoga , consisting in the steadiness 
of thc mind brought abo ut by thc accumulated influence produced 

by samådhi (conccntration); initially bringing the mind under 
control in the lotus of the heart (hfdaya-pun^arika), and then, 
through the upward-going “nå^i” 6 , by the process of subduing earth 
(and other elements) in their order, well-fixing the Pråna betwixt 
the eye-brows , i.e. being careful (in doing this)— he, the wise man, 
the Yogin who does so, goes to, reaches, that Supreme , Resplendent 
Purusa, described as ‘ thc Sage, thc Ancient, etc.’ (VIII. 9) 

To that Brahman who is sought to be reached by thc means to 
be further stated hereafter, and Who is being defined by such 


5 # called the Sufumnå (Å) 
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attributes as ‘ being spoken of by the knowers of the Veda \ the 
Lord gives a name — 

^ nmiw i 

nmi mfa mni nttii 

Yad-aksaram vedavido vadanti viéanti yad-yatayo 

nta-rågdh 

Yadi-icchanto brahmacaryam caranti tat-te padam 

samgrahena pravaksye 

11. What the knowers of the Veda speak of as the 
Imperishable, what the self-controlled freed from 
attachment enter into, to gain which they live the life 
ofa brahmdearin, that goal I shall declare unto you 
in brief. 

What the knowers of the meaning of the Veda speak of as the 
Imperishable , that which does not dccay, as stated in Sruti, “ This 
verily is that, the Imperishable, O Gårgi, as the Bråhmanas declare” 
(Br. III.vni.8). This they speak of by negating all attributes, in 
the words, “ not gross, not subtle ” (Br. 111. viii. 8). 

What else? What the self-controlled, thosc who have striven 
(after mok§a), the samnyåsins freed from attachment , enter 
into, on the attainment of True Knowlcdge (samyag-darsana) ; 
and to gain the knowledge of ( — this has to be understood here — ) 
which they live the life of a brahmaeårin with the Guru, that goal, 
that which has to be reached, called the Imperishable (Ak§ara), 
/ shall declare unto you in brief, I shall tell you with brevity. 


Commencing with the words, “ ‘ He who verily among mortals, 
meditates on the syllablc Om till death, Venerable Sir, what region 
does he thereby win?®’ To him he said, * O Satyakama, this the 

6. These words were spoken by Satyakama to Sage Pippalåda; and the 
reply of the Sage follows. (Å) 
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Brahman, the Highcr and the Lowcr, is the syllable Om ’ ” (Pr. 
V-l, 2), it is further stated, “ He who meditates on the Supreme 
Puru$a by thiy very syllable Om of three måtras (he is borne up. .. 
to the reg'on of Brahman)” (Pr.V.5). And, again commencing 
with the words, “ Other than dharma (virtue), other than adharma 
(vice)” (K.a.I.ii.14), it is Ftated, “ What all the Vedas dedare, 
and what all austerities speak of, and seeking which people lead 
the Hfc of brahmacarya — that goal I shall tell you in brief. It is 
Om” (Ka.I.ii. 15). In such pa?$ages as the above, the syllable 
Om is aeclared to bc the significant appellation for, or an image- 
like symbol of, Brahman, — by reason of its being the means for 
persons o r duli and mediocre intellects to the understanding o? 
the Supreme Brahman — and its meditation is said to result, in due 
course, in liberation (mukti). That very same meditation yielding 
the friiit of mukt' in due coursc of time, of the syllable Om, which — 
in the manner specified above 7 8 — constitutes the means to the 
comprehension of the Supreme Brahman referred to in the passages, 
“ The Sage, the Aneient ” (VIII-9) and “ What the knowers of the 
Veda speak of as the Imperishable ” (VIII-11), has to be taugh) 
here also, together with steadfastness of Yoga ( yoga-dhåranat 
as well as other matters pertaining to and closely connected with 
the main subject 6 . With this aim, ihc tcxt procccds as follows: 

sfønfa wm fwr ^ i 

jnarøifarat li Il 

Sarva-dvdråni samyamya mano hr di nirudhya ca 
Murdhnyådhdyåtmcmah prdnam-dsthito yoga- 

dhdranam 

12. Closing all the gates, and confining the mind 
in the heart, placing his Pråna in the head, occupicd 
in steadiness of yoga, 

(The sentence is completed in the ncxt verse.) 

7. As being the significant expreasion (appellation) for and the symbol of 
Brahman. (Å) 

8. The method of meditating on the Pranava, and its fruit, leading to the 
cessation of rebirth. (Å) 
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Closing all the gates , the openings 9 through which knowlegde 
(of objects) is reached, and confirting the mind in the heart, restrain- | 
ing it (mind) in the lotus of the heart and thcrcby rendering it 1 
motion-less — and with the mind thus controlled, raising up his 
Pråna by the na^i proceeding upwards from the heart and placing 
it in the head\ occupied , engaged, in prescrving steadiness of yoga. 

Holding (the Pråna) there alone, 

w II \\ II 

Om-ityeknksaram Brahma vydharan-måtn- 

anusmaran 

Yah praydti tyajan-deham sa yåti paramåm gatim 

13. Uttering the one-syllabled Om, the Brahman, 
and meditating on Me, — he who departs, leaving the 
hody, attains the Supreme Goal. 

Uttering, pronouncing, the one-syJlable<i Om, the appellation 

of the Brahman, and meditating <m, thinking comtantly of, Me, 
the object denoted thcreby, Tévara,— he who departs, dies, leaving 

the bodv — this phrase is used for describing the departure, namely, 
that the departure of the Sclf takes place by abandoning the body; 
and not that it dies through itself getting dcstroyed. -attains, 
reaches, the Supreme, the most exalted, Goal 10 . 

Moreover. 

^ % Hf I 

wn i n ti 

Ananya-cetåh satatam yo måm smarati nitya&ah 
Tasyåhant sulabhah Pårtha nitya-yuktcisya yogimh 


9. The sense-organs, of hearing and the rest. (Å) 

10. Krama-mukti (release by steps) is to be understood. (Å) 
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14. With the mind not thinking of any other object, 
whoso remembers Me constantly and eternally, by 
that ever-steadfast yogin, O Partha, T am easily attai- 
nable. 

With the mind not thinking of any other object , whoso, meaning, 
a yogin, remembers Me , the Supreme Lord (Parameévara), 
constantly, uninterruptedly, and eternally , for long — that is, not 
for six months or a year, but throughout life, by that ever-steadfast , 
perpetually self-composcd, yogin , I am easily attainable, O Par tha. 
This being so, onc should • herefore have his mind cver concentrated 
on Me, without thinking of anything else. 

“ What avails by Thy being easily attainable??” 

“Listen to what, I shall tell you, ensues from My easy 
accessibility ” : 

TOit *raii n ii 

Mdm-upetya punar-janma duhkhålayam-aéaévatam 

Nåpnuvanti mahdtmdnah samsiddhim paramdm 

gatdh 

15. Having attained Me, the great-souled ones do not 
again get birth, which is the abode of pain and is 
ephemeral, — they having reached highest perfection. 

Having attained Me t the Iåvara — that is, having reached 
My Being, — the great-souled ones, the self-controlled ascetics, 
do not again get birth, are not subject to rebirth. What is the 
nature of rebirth which they do not suffer? It is thus characterised: 
it is the abode of pain : birth is the home, the rcsting place, to which 
all misery arising from the body etc. cling. It is not merely the 
abode of pain; it is besides ephemeral, unstable (ever-changing) 
in nature. The great-souled ones do not suffer this kind of rebirth, 
they having reached highest perfection, the most exalted state called 
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mok$a (release). Those, on the other hånd, who do not reach 
Me. return again (are reborn). 

Do thcy, who have reached somebody other than Thyself, 
return again? 

The reply follows: 

HTl^T 3 * føl?* II ** II 

Åbrahma-bhu van allok åh punor avartino(a)rjuna 

M åm-upetya tu Kaunteya punar janma na vulyaie 

16. The worlds, upto the realm of Brahmå, 
are subject to returning again, O Arjuna; but after 
attaining to Me, O son of Kunti, there is no rebirth. 

A world is that where beings are born and live. All the 
worlds upto, that is, including, the realm of Brahmå . are subject 
to returning again, are inherently productive of birth, O Arjuna; 
but after attaining to Me alonc, O son of KuntU there is no rebirth. 
n o metempsychosis. 

Why are the worlds, including the realm of Brahmå, subject 
to returning? Becausc they are limited by time. How? 



ufl 3RT1 II t' 9 II 

Sahasra-yuga-paryantam-ahar-yad-brahmano 

vid ah 

Råtrim yuga-sahasråntåm te(a)hor utra-vido jan åh 

17. They know the day of Brahmå the limit of which 
is a thousand ( Catur ) yugas, and the night which 
ends in a thousand (Catur) yugas ; — they are the men 
who know day and night. 
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They know the day ( day-time ) of Brahmå, Prajåpati, the Viråt' 
the limit of which is a thousand ( catur ) yugas 11 , which ends in a 
thousand (catur-) yugas, and the night (uf Brahma) as well which 
ends in a thousand (catur) yugas, (i.e.) which is of the same measure 
as his day. Who are they that know (thus)? They are the men who 
know day and night, who understand the reckoning of time. Be- 
cause the worlds arc thus circumscribed in time. thereforc are they 
subject to reCurning. 

That which trappens during the day of Prajapati and that 
which Kappens during his night will now be stated: 

*np% ii ii 

Avyakt ad-vyaktayah sarvåk prabhavantyaharågame 

Ratrydgame prahyante tatraivåvyakta samjnake 

18. From the unmanifested (statc), all manifestations 
proceed at the coniing on of day; at the coming on 
of night, they merge there alone, in what is called the 
unmanifested . 

From the unmanifested, the State of sleep of Prajåpati, all 
manifestations, all creatures, the immobile and the mobile, proceed, 
come into view, at the coming on of day, the time of Brahmå’s 
(Pråjapah’s) waking. So also, at the coming on of night , when 
Brahmå goes to sleep, they, all the manifestations, merge there 
alone, in the al'oresaid, in what Is called the unmanifested 

In order to repel the faulty inference that one would be subject 
to a result not produced by his own action or would not reap 
the fruit of what he has himself committed; in order to show that 
the teaching of the Scripture regarding bondage (bandha) and 
liberation (mok$a) is fruitful (i.e. has a defmite purpose); and, 
in order to tcach non-attachment (vairågya) to worldly life (samsåra) 
by showing that the multitude of creatures is born again and again, 


11. Seenote 13 . 
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each in spite of ilself, as a result of the store of karma produced 
by nescience (avidyå) and the other troublcs 1 *, the Lord says, 
as follows: 

I 

<n«f srroronitr n ^ n 

Bhuta-grdmah sa evdyam bhiitva bhutva praliyate 

Ralry ågame(a)vaéah Pårtha prabhavatyahar ågame 

19. The very same multitude of beings, being born 
again and again, merges, in spite of itself, O Pårtha, 
at the coming on of night, and remanifests itself at 
the coming on of day. 

The very same multitude of beings, the entire ereation. compris- 
ing the immobile and the mobile, that existed in the previous 
“ kalpa ’ na , and not any other, being born again and again at the 
coming on of day, merges again and again at the coming on of 
night , at the end of the day, in spite of itself involuntarily, O Partha, 
and re-manifests itself involuntarily again, at the coming on of day . 

The means to reach the Imperishable ( Ak§ara ) referred to 
above has been indicated in the passage, “ uttcring the one-syllabled 
Om” etc. (VIII-13). Mow, then, wilh the objeet of declaring the 
true nature of that very same Ak$ara, which is the goal to be 
reached by this path of yoga, the Lord says: 


12. The troublcs {Idesas) are : (1) ignorance (nescience, avidyå), (2) egoism 
(< asmitå ), (3) attachment {raga), (4) aversion (dve?a), and (5) clinging to life 
(abhiniveåå). [Pataftjali-Yoga-Sutras II. 3]. (Å) 

13. *' kalpa ” is the day of Brahmå . consisting of 1000 catur-yugas , thousand 
four-yw#«-cycles, or 4,320 million human years. There are four Yugas : kf-ta 
or satya , treta , dvåpara and kali , respectivcly consisting of 4800; 3600; 2400 
and 1200 Celestial years. A year (360 days) of the hu mans malce a single 
day of the celestials. Therefore by the human calendar the four yugas consist 
respectively of 1,728,000; 1,296,000; 864,000 and 432,000 years ; the four 
together, i.e., a catur- or- tl makå **- yuga comprises 4,320,000 human years. 
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w *r tåi% ^ ^7W sr ii ii 

Paras-tasmåt-tu bhdvo(a)nyo (a)vyakto (a)vyaktdt- 

sanåtanah 

yak sa sarvesu-bhutesu naéyatsu na vinaévati 

20. But, distinet from that unmanifested, is the 
other Being, the Unmanifested 14 and EternaL He 
(that Being) is That which does not perish on the 
destruction of all beings. 

But — this word indicates that what is to be described is different 
irom the unmanifested ; — distinet from, surpassing, that unmani- 
fested, stated above (in verse 18) is the other . distinguished, Being > 
the Supreme Brahman, called the Ak§ara (Impe rishable). The 
word * other ’ (‘ distinguished ’) has been used by the Lord to 
remove any assumption that though different (from the avyakta? 
the unmanifested) the Aksara is of the same nature. He is of a 
different nature; He is the Unmanifested \ not cogni sable by the 
senses. From what is hc distinet? From the unmanifested 
which was previously mentioned, of the form of avidyfu which is 
the seed (origin) of the entire multitude of beings. He is Eternal » 
ancient. He is That Being (Existence) which does not perish on 
the destruction of all beings , from Brahmå downwards, 

tot i 

i to n ^ ii 

Avyakto{a)ksara ityuktas-tam-ahuh paramam gatim 
Yam pråpya na nivartante tad-dhåma paramam 

mama. 

14. This Unmanifested (Eternal Principiel is different from the unmanifested 
(. mala-prakrti : the first evolver of the material world) till now reteired to. 
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21. What has been called the Unamnifested and 
Imperishable, That, they say, is the supreme goal. 
Having reached vvhich none return, that is My highest 
abode. 

What has been called the Utunanifcstcd and Imperishable , 
That, the very same Unmanifested Being, denominated Aksara 
(the Imperishable), they say, is the supreme , the most exalted, 
goal. Having reached which supreme Being (state) none return 
to sathsåra (transmigr ato ry life), that state (placc, abode) is My 
highest abode , the exalted state (abode) of Vi§nu. 

The means to the acquisition of that state is now being stated; 

Purusah sa parah Partha hhaktyå -labhyas- 

tvananyayå 

Yasydntah-sthåni bhutani yena sarvam-idam tatam 

22. And that supreme Purusa, in Whom all beings 
dwell and by Whom all this is pervaded, is attain- 
able, O Pårtha, by exelusive devotion. 

And that supreme Purusa — so called because He rests in the 
city 0 puri \ i.e. body) or because He is Infinite (purna). He is 
supreme, unsurpassedr -because there is notbing beyond Him. 
He is attainable by exelusive devotion i.e. Jnåna, the Knowledge 
concerning the Self (VII. 17). In Whom, in this Puru$a, all beings, 
which are effeets, dwell : they abide within Him, as verily does an 
effeet within its cause; and by Whom , the Puru§a, all this universe 
is pervaded , permeated. as pots etc. by space (åkåéa). 

With regard to the yogins now being spoken of, who have 
devoted themselves to the contemplation of the Pranava (Om) 
as Brahman, and who will attain release in due course of time, 
the northern path which they take for reaching Brahman needs 
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to be specificd; and so, the sequcl, “at what time” (VIII-23) 
etc. follows, setting out the matter intcnded tø be taught. Mention 
is (also) made of the path of return, with the object of extolling the 
ot her patli. 

tit Cr 

jnrmi wfk n ri ii 

Yatra kdle t van d vrttim- d vrttim caiva yoginah 
Praydta ydnti tam kdlam vaksyami Bharatarsabha 

23. O buli of the Bhåratas, 1 shall tell you, now, 
at what time (path) travelling (departing) yogins go 
to return not, as also to return. 

The words, 4 at what time (or in what path) ’ should be taken 
with 4 travelling \ O buli of the Bhåratas , I shall tell you, now, 
at what time (path), travelling when dead, yogins, referring here 
to those engaged in meditation, and to thosc engaged in Karma 
(Karmins) also, in a sccondary sense, — as they have been so rc- 
ferred to in the passage, 4 the path of the work for the yogins (the 
active) ’ (III-3) -go to return not , that is, not to suffer any more 
rebirth, as also to return , which is the opposite. The purport is: 

I shall tell you of the time (path) travelling, or dying, in which 
yogins are not born again, and also of the time (path) travelling 
or dying, in which, they will suffer rebirth 16 . 

The Lord mentions the time (path): 

to to^t srk ii w w 

15 . The distinetion is that the yogins practising meditation go to return not, 
while those engaged in Karma arc to return. (Å) Both these, i-O-, the dhyåna- 
gogins and karmins , bc it remembered, corne after the jnåna-yogins ( Såthkhyas ) 
who are liberated even while appearing to bc living in the world, and therefore 
have no such thing as the “ departure ” of their pråna (vital air) at the fail of 
the body. See end of Com. to the next verse. 
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Agnir-jyotir-ahah suklah sontnåsd uttor åycinam 
Tatra prayåta gacchanti Brahtna Brahmavido jan dh 

24. Fire, Light, day-time, the bright fortnight, the six 
months of the northern passage of the sun, — departing 
in that, the knowers of Brahman go to Brahman. 

Fire. a deity presiding over time, so also Light, another deity 
presiding over time; — or Fire (Agni) and Light (Jyoti) are the 
deitics well-known (in Sruti) by those names; the references to the 
(entirc) path (as time) in the cxpicssiojis * at wliat time \ * that 

time * (VIII-23) are duc to the greater number (of dcities presiding 
over time), just as wc speak of (what consists predominantly of 
mango trees as) a mango-grove. Day-time , the deity presiding 
over the day-time, the bright fortnight , the deity presiding over 
the bright fortnight, the six months of the northern passage of the 
sun, — here also the deity which forms (a stage on) the path is mcanL 
The reasoning (on which this interpretation, that the references 
are to deities, is based) has been extablished elsewhere (iir.SQ. 
IV.iii.4). Departing, after deatli, in that path , the knowers of 
Brahman , those persons who have been devoted to the meditation 
of Brahman, go to Brahman, in course of time — (this has to be under- 
stood). 

For those cstablished in True Knowledge (samyag-darsana), 
who attain immediate liberation, there is verily neither any going 
to, nor returning from, any place whatever, as aiatod in éruti, 
“His Jife-breaths do not depart” (Br-IV-iv- 6); their vital airs 
merge in Brahman alone, i.e. they simply co nsist of Brahman and 
have become Brahman. 

Dhumo råtris-tcithå krsnah stinmdså daksinåyanam 
Tatra cdndramasam jyotir-yogi prapya nivartate 

25. Smoke, night-time, and the dark fortnight, the 
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six months of the Southern passage of the sun— taking 
this path, the yogi attaining the lunar light returns. 

Smoke t night-time, the deities presiding over smoke and 
night-time, and the dark fortnight, the deity presiding over the 
dark fortnight, the six months of the Southern passage of the sun. 
referring also to the presiding deity, as in the previous instances; 
taking this path , the yogi , the karmin, performer of actions such 
as sacrifices, attaining the lunar light , i.e. enjoying the fruit (of his 
actions there), returns , on its exhaustion 16 . 

irår i 

1 tWI || \\ 

éukla-krsne gati hyete jagatah édsvate mate 

Ekayå yåtyandvrttim-anyayd{å)vartate punah 

26. Truly are these bright and dark paths of the world 
considered eternal: man goes by the one to return 
not; by the other, he returns again. 

Truly are the bright and dark paths, — the one is bright as there 
is illumination of Knowledge, and the other is dark because of 
the want of it, — of the world: they are open only to those (of the 
world) qualified for Knowledge or for action; and not for the 
entirc world are the two paths possible (open); — considered, 
regarded as, eternal, constant 17 . because samsåra is eternal. Of 
the two, by the one, the bright path. man goes to return not; by the 
other (i.e. the dark path), he returns again. 

gé qrå m i 


16. Br. Sa. III.i.8. (Å) 

1 7 The two paths are eternal. constant, us the fruits, respectively of devotion 
to Knowledge and devotion to action. If they werc open to all the world 
indiscriminatcly, the tcaching of the Scripture regardtng Knowledge and action 
(as different) would be purposelcss. (A) 
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Noite srtl Pårtha jdnan-yogi muhyati kaécana 
Tasmdt-sarvesu kdlesu yoga yukto bhavdrjuna 

27. After knowing these paths, O Pårtha, no yogi 
is deluded. Therefore, at all times, O Arjuna, be you 
steadfast in yoga. 

O Pårtha, after knowing these paths, aforesaid, that onc (of 
them) leads to saihsåra and the other to liberation (mok$a), no 
yogi, whosoever, is deluded 18 . Therefore, at all times, O Arjuna , 
be you steadfast in yoga, composed. 

Now, hcar of the greatness of Yoga. 

^5 ^3 ^ I 

asråfør faføn <ri ir*ii 

Vedesu yajnesit lopassu caiva dåitesu yat-punya- 

* phalam pr adis tam 

Atyeti tat-sarvam-idam viditvd yogi par am 

sthånam-upaiti cidyam 

28. Whatever meritorious effect is declared to accrue 
from the Vedas, yajfiås, austeritics, and gifts, — above 
it all, the yogi rises on knowing this (teaching), and 
attains to the primeval, supreme abode. 

Whatever meritorious effect, fruit of meritorious aetion, is 
declared by Scripture to accrue from the Vedas having bcen studied 
corrcctly and properly, from yajfiås, sacrifices, having been per- 
formed in all their parts, from austeritics well practised, and from 
gifts well-given, above it all. above the cntirety of the fruit (of 
studying the Vedas etc.), the yogi rises on knowing this (teaching), 
o« having understood rightly what all has been stated (by the Lord) 

18. As the yogi, devoted to meditation, has his mind on the path of Light, 
hc is not deluded, that is lo say, lie does not, take to mere action which leads 
to the Southern path. (A) 
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by way of settling the seven points (raiscd by Arjuna in tiie opening 
verse of the Chapter) and havijig follovved tliem in practice, and 
attains to the primewl. that vvhich exists from the beginning, the 
supreme abode, the exalted abode of I Svara : he attains the Cause, 

Brahman. 

• v© 


Iti Sri-Mahdbhårate iata-sdhasryam samhitdydm 
Vaiydsikydm Bhisma-Parvani $ ri mad- Bhaga vad- 
Gitdsupcinisatsit Brahma-vidyåyåm yoga 
idstre $ri Krsnårjuna-samvude Tdralca- 
brahma-yogo ndma as tam o 
( a)dhyayah . 

Thus the eighth chapter entitled ‘ Saving Knowledge 
of Brahman ” 9 in the Upanisads known as ‘ The 
Celebrated Songs of the Lord ’ expounding 
the knowledge of the Supreinc Spirit, and 
the Science of Yoga, in the form of 
a dialogue between Sri Krsna 
and Arjuna — embodied in the 
Bhisma-Parva of Sri Maha- 
bhårata the Compendium 
of one hundred 
thousand verses 
produced by 
Vyåsa. 

19. This chapter is also designated as Dhåranii-yoga, Abhyåsa-yogu, and 
A kfura-Brahma-yoga (Yoga of ‘ Coilectedness ’ ' Constant Practice \ and 

‘ Imperishable Brahma ’ respectivcly.) In the bhåsya it is entitled, Brahma 
kqara-nirde.iab (“ Instruction about Brahman ). 


T> 1 O 
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Il mftsmm II 
fr rafon -naiggq-qfrrO 

NA VAMO(A)DHYÅ YAH 

( RAJA - VID YA-RAJA- 

GUHYA-YOGAH) 

CHAPTER - IX 

(YOGA OF KINGLY KNOWLEDGE AND 
KINGLY SECRET) 

In the eighth diapter has been declarcd thc yoga of conccn- 
tration ( dhårana-yoga ) through the nåd i 1 , together with the auxiliary 
means 51 . And, its result has been indicatcd as the very attainment, 
in due course, successively through 4 lire % * lighi ’ etc.., of Brahman, 
that is to say, non-return (to samsård ). Here, the doubt may 
arise that the fruit of mok$a is attainable by this means alone, 
and not by any other. With a view to setting side this doubt, 

li 3 % | 

h ^ w 

$ri Bhagavån-uvaca — 

Idam tu te guhya-tamam pravaksydmyanasuyave 

Jndnam vijnåna-sahitam yajjnåtva mok$yase(a) 

éubhåt 

The Blessed Lord said — 

1. To you, who do not carp, I shall now declare 
this, the most profound secret, (namely) Knowledge 


1 . The su%umna. (Å) 

2. such as closing the gates. (VIII. 12, 13). (Å) 
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combined with Realisation, having known which, 
you shall be free from evil. 

I ' 

To you , who do not carp , who are devoid af the carping spirit, 
f shaU now declare this: the Kiiowledge of Brahman (" Brahma- 
jfiana ) which is about to bc deelared, and which has bcen men- 
tioned in the previous chaptcrs, is presented to the mind and 
referred to as ‘ this The word ‘ now ’ is for the purpose of 
specifying its superiority 3 . This True Knowledge .samyag- 
jnåna) alone is the dircct means to the attainment of niok$a, as 
declared by 3ruti and Smrti, in such passages as: 

“ Vasudeva is all ” (VII- 19); 

“ All this is the Self” (Ch. VII.xxv.2); 

“ One only, without a second ” (Ch. Vl.ii.l) 

— and nothing else (is the direct means), as stated in passages of 
the Sruti such as the following : 

“ Now those who understand differently from this 4 5 become 
subjccts of anothei lord and attain to perishable worlds ” (Ch.VII. 
xxv.2). 

(What I am going to tell you is) the most profound seer et ; 
it is to be superlatively guarded. What is it? Knowledge, Of 
what description? Combined with Realisation (vijnåna), personal 
experience 6 , on knowing which , on obtaining which Knowledge, 
you shall be free from evil , the bondage of samsåra. 

And it (that Knowledge) is 

miføn ^5^ i 

ii * n 

Råja-vidya rå ja-guhyam pavitratn-idatn-uttamam 

Pratyaks å vagamam dharmyam susukham kartum- 

avyayam 

3. i.e. the excellence of Knowledge (Jnåna), over meditation (fihyumi). (Å) 

4 (*‘ this ** refers to) the perception of ndvaita (that all this is the Self.) (Ch. 

VII.xxv.2). (Å) , 

5. intuitive (direct) perception ( anubhava-såksåtkåra ). (A) 
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2. The king of Sciences, the sovereign secret — the 
supreme purifier is this; directly comprehensible, 
endowed with merit, very easy to perform, and im- 
perishable. 

The king of Sciences: of Sciences, it is the king, because of the 
pre-eminence of its splendour; indeed, this science of Brahman 
(Brahma-vidyå) is pre-eminently brilliant, among all Sciences, 
So also, it is the sovereign secret, the king (highest) of profundities, 
The supreme purifier is this: this Brahma-jnåna is the best of puri* 
liers, being the cleanser of all (other) purifiers. What more need 
be said of its purifying potentiality than tilis: that it reduces to 
ashes, just in an instant, all karma — dharma and adharma — 
even though accumulated during several thousands of births, 
with its root? Moreover, it is directly comprehensible ; it can be 
comprehended by “ pratyak$a ”, by immediatc perception, like 
the feeling of pleasure and the like. Even that which is endowed 
with many good qualities is often seen to be opposed to dharma; 
but the knowledge of the Self (atma-jnåna) is not so, (i.e. is not) 
opposed to dharma; it is on the other hånd, endowed with merit, 
not deviating from dharma. Being so, it may be doubted that it 
may be difficult to acquire; therefore, the Lord says: it is very 
easy to perform, very easy to acquire, like the capacity to dis- 
criminate gems 6 . Now, it is seen with respect to acts which involve 
little e ffort, and can be effected with ease, that the results are trivial; 
and that in the case of those (acts) which arc difficult to perform, 
the result is iramense; and so, it may be supposed that this (Brahma- 
jflåna), being easy to acquire, will disappear when its result is 
exhausted. As to this, the Lord says — it is imperishable: for it, 
there is no disappearance due to exhaustion of result, as is the 
case with karma (action). Wherefore, Knowledge of the Self is 
to be strongly desired, with faith. 

But, they— 

røn nrømn l 
3 TSFJ tf h 3 11 

6. This (discriminating gems) is easily acquired when taught by an adept; 
so is Brahma-jftåna. (Å) 
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Airaddhådhånåh purusah dharmasyåsya parantapa 
Apr åpya måtn nivartante mrtyu-sarhsåra-vartmani 

3. Persons without éraddha for this dharma, 
O scorcher of foes, return, without attaining Me, 
in the path of the mortal world. 

Persons without sraddha for this dharma (discipline) of Self- 
knowledge, those who do not believe in its existence or its effect, 
the sinful who hold the doctrine of the asuras (demons) that the 
body alone is the self, and gratify the senses,— O scorcher of foes — , 
they, without attaining Me , the Supreme Lord (Parameévara): — 
their reaching Me is quite out of the question; wherefrom it is 
to be understood by implication that they do not acquire even 
mere devotion (bhakti) which is one of the diflferent paths of at- 
taining to Me, — they return, certainly go round and round; where? 
in the path of the mortal world, the path of transmigration which is 
fraught with death, the path which leads to hell (naraka) and 
birth as animal etc.; in that path alone they remain. 

Having made Arjuna look forward to the teaching, by extoll- 
ing it, the Lord proceeds: 

tRI rrafiR i 

jfcrørft ^ li tf li 

Mayå tatam-idam sarvam jagad-avyaktam- 

murtinå 

Mat-sthåni sarva-bhutani na caham te§vavasthita}t 

4. By Me, in My unmanifested form, is all this world 
pervaded. All beings exist in Me; but I do not 
dwell in them. 

Ry Me. by My higher Being, in My unmanifested form, by Me, 
whose form — nature — is not perceivable, that is to say, not com- 
prehensible to the senses, is all this world pervaded. All beings, 
from Brahma down to a clump of grass, exist in Me of that un- 
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manifestcd form. Verily, it is not possible for any object, devoiil 
of a ‘ self to become the subject of (for) worldly affair (common 
experience or any business). Therefore, they exist in Me: they 
are existing with self-hood, with Me, (as) the Self ; and hence they 
are said to exist in Me. Because I am Mysclf the Self of all thos_- 
beings, it appears to men of deluded intellecl as if I dwell in them: 
whcrefore, ! dcclare: but l do not dwell in them , in thosc beings, — 
because of the absence of contact, such as is the case with objects 
having form. 1 am indeed the innermost being of even the åkås;s 
(which is subtle and formless). And, surely, that thing which is 
unconnected (with anything) cannot be said to rest (or stay) any • 
where. as if it were kept in a receptaclc. 

Whcrefore, because of My non-connection (with anything) — 

igi'm ^ trtnétn n h ii 

Na ca mat-sthdni bhutani paåya me yogam-aié var am 
Bhutabhrunna ca hhutastho mamåtma bhuta- 

bhavanah 

5. Nor do beings exist in Me; behold My divine 
Yoga\ Supporting (all) beings, but not dwelling 
in them, is My Self, the cause of all beings. 

Nor do beings exist in Me, the beings from Brahma downwards; 
behold My divine Yogal (behold) My sch.e me of funetioning, 
this Yoga pertainiug to Me, the Lord (I svara), — meatiing, the 
inherent nature of the Self. And thus, Sruti also declares the 
unattached state (of the Self) because of Its being unconnected 
with anything: “ Devoid of contact, He is never attached (Br 
III.ix.26). Behold also this, another mystery. Supporting (all) 
beings: even though remaining unattached, (My Self) supports 
(all) beings, but not dwelling in them: Its dwelling in beings being 
incompatible, as shown by the rcasoning afore-mentioned 7 . How 

7. i. c. because of Its being un-connected (IX-4. Com.). (Å) 
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then is this said : “ My Self"1 The Lord speaks of It as My 
Self, following the conception of common people which differentiates 
the aggregate of the body etc. (from the Self) and superimposes 
the ego on that (aggregate). Hc does not really speak of the 
Self (Atman) as different from Himself, through ignorance, as 
common people do. So also, the Cause of beings, making them 
come into existcnce, or making them grow. 

What has been stated in the two preceding verses, the Lord 
demonstrates by an illustration, and says: 

wn *nrrtfi sTjjrft iirwftrgrørc*? 11 % 11 

Yathå(å)kåéci'Sthito nityam våyuh sarvatrago mahån 

Tathå sarvåni bhutani mat-sth ånityupadh tiraya 

6. As the great wind, moving everywhere, rests 
ever in the akåia, know that even so do all beings 
rest in Me. 

As, in common experience, it is seen that the great wind, 
(våyu), mighty in expanse, moving everywhere, rests ever, always, 
in the åkåia (space), know that even so, in like manner, do all beings 
rest , without any contact, in Me, Who am all-pervading like the 
åkåia. 

All beings which thus rest in Me during the life-time of the 
universe, as air rests in the åkåia, they — 

11 ^ 11 

SO 

Sarva-bhutani Kaunteya prakrtim yanti måmikåm 

Kalpa-ksaye punas-tåni kalpådau visrjåmyaham 

7. All beings, O son of Kunti, go into My Prakrti , 
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at the end of a kalpa; at the beginning of the (next) 

kalpa, T send them forth again. 

All beings, O son of Kunti , go into My Prakrti, the inferior 
one composed of the three gunas, at the end of the kalpa , at the 
time of dissolution (pralaya). Again, at the beginning of the 
(next) kalpa , the cosmic manifestation (utpatti), I send them forth , 
I produce those beings, again, once more, as previously. 

Prakrti is of the nature of ncscience (avidyå), Thus, 

STfft q!|l I 

v.* O 

Hjønufoi ii ^ ii 

Prakrtim svdm-avasfabhya visrjåmi punah-punah 
Bhuta-gr åmam-imam krtsnam-avaéam prakrter- 

vasåt 

8. Resorting to My Prakrti, T projcct again and 
again this whole multitude of beings, (which is) 
helpless under the sway of Prakrti. 

Resorting to My Prakrti , having under control Prakrti, which 
is mine own, / project again and again this whole multitude of beings , 
the collcction of beings we now perceive to have sprung from 
Prakrti, helpless , reduced to subjection by avidya and other 
troubles 8 , under the sway of Prakrti , due to their svabhava (nature). 

Then, to Thee, the Paramesvara Who creates this multitude of 
beings in an unequal manner, will there not be connection with 
dharma and adharma arising from that (act of creation)? 

In reply, the Lord says— 

s 

fa il s il 

'C 


8 . Vide note 12 , Ohap. VUI. 
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Na ca mdm tåni karmani nibadhnanti Dhananjaya 
Uddsinavad-dsinam-asåktam tesu karmasu 

9. These acts do not bind Me, sitting as one neutral, 
unattached to those acts, O Dhananjaya. 

These acts, which occasion the unequal creation of the multi- 
tude of beings, do not bind Me, the Lord, O Dhananjaya . Now* 
the Lord States the reason for His non-connection with those acts. 
I am sining as one neutral: since the Self is immutable, I (the Sdf) 
remain like a neutral, who is indifferent; unattached to those acts, 
devoid ot attachment to the fruit of those acts and of the self- 
conceit that I do them. 

From this, it follows that. for any other person also, the 
absence of self-conceit that he is the agent (of an act) and (absence) 
of attachment to the fruit, is the cause of freedom from bondage; 
if he is otherwise, that ignorant man is bound by (his) acts as is 
the silkworm in its cocoon. 

"Now, the statements, “ I project this multitude of beings ” 
(XI- 8) and “sitting as one neutral” (IX-9) are inconsistent: to 
remove the contradiction, the Lord says: 

ipnssqgor 5i ^ i 

is v li 

M dy d (a)dhyaksena prakrtih siiyate sa-cardcaram 
Hetund(a)nena Kaunteya jagad-viparivartate 

10. With Me presiding, Prakni produces the moving 
and the un-moving; because of this, O son of Kuntt 
the world keeps going round. 

With Me presiding, as a mere witness (looker-on) on every 
side, and immutable in nature, Prakrti, My Maya, consisting 
of the three guijas and being of the nature of nescience (avidya), 
produces the universe, comprising the moving and the un-moving. 

The Vedic mantra says so: 
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“ The One, Effulgent, hidden in all beings, all-pervading, the 
inner-Sclf of all beings, thc Superintendent of all acts, abtding in 
all beings, thc Witness, the Knower, the Absolute and devoid of 
qualities ”. (£v. VI. 11). 

Because of this , My being the witness, presiding over (Maya), 
O son of KuntU the world compr ising the moving and the un-moving, 
the manifested and the un-manifested, keeps going round, through 
all States 9 . 

Indeed, it is only by reason of forming the object of com- 
prehension by a perceiver (cognising witness) that all activity of 
the world arises such as ‘ I shall enjoy this’, ‘ I see this % * I hear 
this \ 4 1 experience this pleasure \ 4 1 experience sorrow’, ‘ I shall 
do this for that purpose \ * I shall do this for this purpose \ 4 1 
shall learn (about) this’,: all these are based on knowlcdge, 
(comprehcnsion) and have their termination in knowledge. This 
very import is indicated in the mantras such as “ Who in the 
supremc åkåsa 10 i9 the witness of this” (R.V.-X. 129.). And, 
therefore 11 , it is irrelevant to ask, or to reply to, the question, 
“ What is the purpose of this creation by the One divine Being, 
the allwitnessing pure Consciousness, when He (Himself) has, 
in reality, no concern for any enjoyment whatever, and there is 
also no other conscious being and consequcntly no (other) separate 
enjoyer?” — for, so says the Vedic mantra: “Who could know 
It direetly, and who could deelare whence this (world) was born 
and why this manifold creation?” 12 (R.V.X. 129.6). The Lord 
has also declared: “ Knowledge is enveloped in ignorance; hence 
do beings get deluded.” (V.15) 18 . 

I am thus Eternal, Pure, Wise, and Free, by nature, and the 
Self of all beings. Neverthelcss, 

9. i. c. the three States of projection, sustenance and dissolution (srfti, sthiti 
and satfihåra). (Å) 

10. of the heart. (Å) 

1 1 . Because Jévara is merely the witness with respect to His creation. (Å) 

12. This Sruti points to the difliculty of knowing the Supreme Self, and thc 
wherefrom of this manifold creation. (Å) 

13. The idea of creation is thus due to ajaana (nescience). (Å) 
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swsrrafcr uf qfi wgqf i 

*w \\\\\\ 

Avajdnanti indm niudha mdnusim tanum-aéritam 
Param bhåvam-aj ånanto mama bhuta-mahesvaram 

11. Fools disregard Me, dwelling in human form, 
unaware of My higher state as the greal Lord of 
beings. 

Fools ; those wanting in discrimination, disregard Me, have 
* low opinion of, show disrespect, to, Me, dwelling in human form , 
that is to say, engaging in affairs with a human body, unaware 
of My higher state, not understanding that I am thc exalted Rcality 
that is thc Supreme Self, Who, being like the åkåsa, (nay, is) evcn 
more intimate than even the åkåsa. as the great Lord , the very 
Self of all beings. And thus by continually disregarding Me 
these pitiable wretches are ruined. 

How (are they pitiable wretches)? 

ifrlTSTT HtTOlTait fåmi | 

wjtftøRrff firai* w W il 

Moghdsa mogha-karmåno mogha-jndnå vicetasah 

Raksasim-dsunm caiva prakrtim mohinim éritah 

12. Of vain hopes, of vain works, of vain knowledge, 
and senseless, they verily are possessed of the delusive 
nature of raksasas and asuras. 

Of vain hopes, the hopes they cherish are to no purpose; of 
vain works, similarly, their actions — agnihotra and others performed 
by them — become fruitless actions, because of their humiliating 
the Lord and showing contempt for Him, their own Self; so also, 
of vain knowledge, even their knowledge turns out to be useless; 
and senseless , — the import is that they are deprived of discrimina- 
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tion. Moreover, they are possessed of the delusive nature , that 
which causes delusion, namely, holding to the doctrine that the 
body itself is the self, of råk%asas and asuras, and engage in cruel 
deeds, uttering the words, 4 cut \ 4 break \ 4 drink \ 4 eat \ 4 take 
others ’ property ’ and the like 14 . åruti also declares, 44 their words 
are indeed dcmoniac (Iéå.3). 

On the other hånd, they who have faith and engage themselves 
on the path to mok$a, characterised by devotion ( bhakti ) to the 
Lord, 

screunrcg Tit tå siffonftraTj i 

Mahåtmsnastu måm P år tha daivim prakrtim- 

åtiritah 

Bhajanty ananya-manaso jnåtva bhutådim-avyayam 

13. But the great-souled ones, O Partha, possessed 
of divine nature, worship Me with a single mind, 
knowing Me to be the origin of beings and immutable. 

But the great souled ones, those who are not mean-minded 
O Pårtha, being possessed of divine nature, the nature of the gods 
(devas), characterised by control over the body, mind and senses. 
(and also by) compassion, faith, etc., worship, resort to, Me, the 
Lord (I svara) with a single mind, with their mind turned to nothing 
else, knowing 16 Me to be the origin of all beings, the primeval cause 
of the elements, åkåsa and others, and of all living creatures as 
well, and immutable. 

14. The word ‘ moreover ’ denotes that it is not merely that, in their present 
bodies, they are of the nature stated; it is ccrtain that, after death, they will be 
born as hard-hearted beings. The nature of råk$asas consists in cruelty to 
beines. signified by the words, 4 cut, break, drink, eat and the nature of asuras 
is to rob another of his property, not to make gifts, and not to perform sacri- 
ficcs. (Å) 

15. Since it is not possible to resort to a person without knowing him, they 
tirst know Me through scripture (kastra) and reasoning ( upapatti ), and then 
resort to Me. (Å) 
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How (do they worship)? 

tran i 

tf førrø &nntii ii ? » n 

Satatavn kirtayanto tndtn yatantaéca di'dlui-vrat dh 

Namasyan taéca mdm bhaktyd nityci-yuktd updsate 

14. Always glorifying Me and striving with firm 
resolve, bo wing to Me in devotion, always steadfast 
they worship Me. 

Always glorifying Me, tlie Lord (Bliagavån), the very Brahman, 
and striving, through subjugation of the senses, control of the 
mind and body cultivating compassion and harmlessness and 
other virtues with firm resolve, stcady in their resolve (or vows) 
bowing do wn to Me, the Lord the Self, lying in the heart, in devotion, 
remaining always steadfast, they worship, resort to, Me. 

The Lord speaks of the different ways in which they worship : 

foretag li mi 

Jnåna-yajnena cåpyanye yajanto mdm-updsate 

Ekatvena ppthaktvena bahudhd visvatomukham 

15. Sacrilicing by the yajtia of Knowledge, others 
too adore Me, the All-faced, as one, as distinet, as, 
manifold. 

Sacrificing, worshipping, by the yajha of Knowledge : Knowledge 
about the Lord is itself sacrifice; by this, others too w adore Me. 
the Lord (Isvara), abandoning all other forms of worship. (And 
that knowledge is of different kinds). Some worship Me as one , 


16, refers to Brahma-ni^thas, those devoted to Brahman, (Å) 
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with tlie knowledge of the real (supreme) Truth that ‘ Otte, verily 
is the Supreme Brahman And, some worship as distinet, the 
Sun, the Moon, etc., with the knowledge that He alone, the Lord 
Vi§nu, exists in the forms of the Sun, and the others. Some worship 
Him, the All-faced, Wiio exists in all forms (visva-rupa), with His 
face on all sides, as manifold, thinking that He alone, the Lord, 
exists in all forms, with His face on all sides. 

If they worship in many different ways, how can it be said 
that they worship Thee alone? On this, the Lord says: 

5 ^ il il 

Aham kratur-aham yajnah svadhd(a)ham-aham- 

ausadham 

Mantro(a)ham-ahamevdjyam-ahaM agnir-aham 

hutam 

16. I alone am the kratu , I the yajna , I the svadhz, 
I the ausadha , l the mantra , I the ajyam, I the fire, 
and I the oblation. 

/ alone am the kratu, a class of Vedic sacrifices; I am the 
yajna, enjoined by Smfti; besides, I am the svadhå , the food that is 
offered to the manes (Pitrs); / am the ausadha, that which is eaten 
by all living beings. Or, svadha is the food in general eaten by 
all living beings; and au$adha is the medicinal food taken for the 
alleviation of disease. I am the mantra , the sacred text with which 
the oblation is offered to the manes and gods (devatås); / am 
the ajyam, the material offered; I Myself am the fire into which the 
offering is made; and I am also the oblation, the act of offering 
in the fire. 

Besides, 

fanss*rør qrai strit farms 1 1 
W ’rfamtfrc mma ^ ii ^ ii 
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Pilå{a)ham-asya jagato matd dhdtd pitdmahah 
Vedyam pantram-omkara rk-såma yajur eva ca 

17. I am the Father of the world, the Mother, the 
Supporter, the Grandfather, the one (thing) to be 
known, the Purifier, the syllable Om, and also the 
#k, Såman and Yajus. 

1 am the Father , the progenitor, of this world; the Mother , 
she who begets; the Supporter, who dispenses the fruits of action to 
living beings; the Grand-f ather, father of the father; the one thing 
to be known , the Purifier , that which frees from sin; the syllable 
Om ; and also the Rk t Såman and Yajus. 

And, 

Jnre: j rr: røR ftsrR n ^ n 

Gatir-bhartå prabhuh sdksi nivdsah éaranam suhrt 

Prabhavah pralaydh sthdnam nidhdnam bijam- 

avyayam 

18. The Goal, the Sustainer, the Lord, the Witness, 
the Abode, the Refuge, the Well-wisher, the Origin, 
Dissolution and Stay, the Store-house, the Seed 
imperishable. 

I am the Goal, the fruit of action; the Sustainer, who nourishes; 
the Lord, the Owner, the Witness of wliat is done and what is not 
done by living beings; the Abode whercin all living beings dwell; 
the Refuge, who relieves the distressed who resort to Me from 
(their) dislress; I am the Well-wisher, who does good without 
expecting any service in return; I am the Origin, from which the 
universc springs up. the Dissolution, into which it disappears, 
and Stay, in which it stands; the Store-house, the deposit (of karmas 
in subtle form) which living beings shall cnjoy at a future time, 
I am the Seed imperishable, that which causes the sprouting of all 
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things which germinate; and which is imperishable, enduring as 
long as sathsara (the world) lasts. Indeed notliing springs up 
without seed; and sincc sprouting (olTspring) is scen. eternally, i t is 
clear that the continuity of the seed is never lost. 

And also, 

tå ^ i 

i im ii 

Tapåmyaham-aham varsain nigrhuåmyutsrjåmi ca 
Amrtam caiva mrtyuéca sadasaccdham- Arjuna 

19. I give heat; I withhold and send forth the rain; 
I am immortality and also dcath; the being and the 
non-being am I, O Arjuna! 

/ give heat\ as the Sun, I give heat by some strong rays ; by 
some rays, I send forth the rain , and having sent forth (the rain) 
I withhold it, capture it again by some rays during eight raonths, 
and again send it forth in the rainy season. I am the immortality 
of the gods (devas) and also the death of mortals. I am the being , 
the manifested (effeet) which manifests itself in relation (to the 
cause), and the non-being , the reverse 17 , am I, O Arjuna! 

In truth, however, the Lord is not, in Himself, absolutely 
non-existent; nor can the effeet and the cause be respectively said 
to be 1 being ’ and * non-being ’. 18 

The men of knowledge who adore Me, worshipping Me through 
4 sacrifices ’ according to the modes mentioned above, i.e. with the 

17 . The cause, the un-manifested in name and form, is called ‘non-being’ 
(asat): and the effeet which manifests in relation to that cause is called ‘ being ' 
(sat). (Å) 

18. ‘ Being ’ and ‘ non-being ’ have been used (in the verse) as related terms, 
refemng to the manifested effeet and the un-manifested cause. The effeet 
is, in truth, not absolute * being 1 — because all effeets are mere name and form, 
(Ch.VI.i.4-6); nor is the cause absolute ‘non-being’ — because of the im- 
possibility of existcnce coming out of non-existencc. (Ch.VI.ii.2). (Å) 
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knowledge that \ am One or that I am dis tinet, — they rcach My- 
self alone according to their knowledge. 

But those who are ignorant and long for objects of desire 

tføn nt slw: 

fømføfo faførnj ii il 

Traividyå mdm soma pak puta-pdpå 
Yajnair-istva svar gat im pr årthayante 

Te punyam-dsådya surendra-lokam- 
ainanti divyån-divi deva bhogdn 

20. The knowers of the three Vedas 1 ", drinking 
soma and being purified from sin, worship Me by 
yajna and pray for passage to heaven; reaching the 
holy world of the Lord of the devas, they enjoy in 
heaVen the divine pleasures of the devas. 

The knowers of the three Vedas, Rk, Yajus and the Såman, 
drinking soma, amd being purified from sin, by that very drinking 
of the soman-juice (offered in the sacrificc), worship Me, in the 
form of vasus and the other gods, by yajna , sacrifices such as the 
AgnUtpma, and pray for passage to heaven, attainment of heaven 
(svarga), (their goal). And. reaching as the fruit ol their good 
deeds, the holy world of the Lord of the devas, the abode of India 
who had performed a hundred sacrifices, they enjoy in heaven the 

19. The refereu.ee is to the Karma-KUnda (Works Portion) alone of the 
Vedas, whicii forms the bulk of thero. 


t >— 20 


306 


divine, extra-ordinary (aprakfta, super-natural) pleasures of the 
devas, gods. 





\\*\\\ 


Te tam bhuktvå svarga-lokam viéålam 
ksinc punye martya-lokam visanti 

Evam trayi-dharmam-anuprapannå 
gatugatam kåmakåmå labhante 

21. Having enjoyed the vast svarga-world, they 
enter the mortal world, on the exhaustion of their 
merit: thus, abiding by the injunctions of the three 
(Vedas), desiring desires, they come and go. 

Having enjoyed the vast, extensive, svarga-world, they enter 
the mortal world, this (world of mortals), on the exhaustion of 
their merit (punya ). Thus, verily, in the manner stated, abiding 
by the injunctions of the three Vedas, i.e. following mere Vedic 
ritual, desiring desires, longing for objects of enjoyment, they 
come and go, they have to go (to another world) and return (to this 
world) — that is to say, they nevcr get freedom anyway. 

Now, with regard to the men of Right Knowledgc, who arc 
devoid of desires — 

3r;j*TTfsi?3^ tf ^ spn: i 
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Ananyås-cintayanto m&m ye janåh paryupasate 
Tesåm nityåbhiyuktånåm yoga-ksematn 

vahåmyaham 


22 . Those persons who, meditating 011 Me as non- 
separate, worship Me all round, to them who are 
ever-devoted, I carry gain and security. 

Those persons, sarhnyåsins — men of renunciation — who, 
meditating on Me as non-separate , holding themselves as non- 
separate (from Me), understanding that the Supreme Lord, 
Nåråyapa is their very SeJf, worship Me all round 20 , to them, those 
persons who perceive the Supreme Truth, who are ever-devoted 
/ carry gain and security : I secure to them both gain (yoga), i.e* 
getting what is not already possessed, and security (k§ema), i ,e ? 
preservation of what comes into possession. Since “ the wise 
man, I regard as My Self” (VII-18), “ And he is dear to Me’’ 
(VII- 17), therefore, they form My own Self, and are dear to Me. 


Objection — Does not the Lord carry gain and security for 
other devotees as well? 

Reply — True, He does certainly carry (gain and security for 
them also); but there is this difference. They, the other devotees, 
themselves also endeavour for their own gain and security; whereas 
those who perceive non-separateness do not endeavour for their 
own gain and security. In faet, they never entertain any desire 
or concern even for their own life or death; they simply have the 
Lord alone as their resort; wherefore, the Lord HimscLf carries 
gain and security for them. 


Question— If even other gods (devatås) are Thyself alone, do 
not the devotees of those gods worship Thyself? 

Reply — True, it is so; 


fcft li il 

20. i.e. perceive Me on all sides, everywhere, as unlimited. (Å) 
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Ye{d)pyanya-devatå-bhakta yajante 

sraddhayånvitåh 

Te(a)pi måm-eva Kaunteya yajantyavidhi-purvakam 

23. Even those devotees of other gods who worship 
(them), endowed with éraddhå , they too worship Me 
alone, O son of Kuntl, (but) by the wrong method. 

Even those devotees of other gods, who worship (them) endowed 
with iraddhå, having belief (in the eilicicncy of the worship), they 
too worship Me alone, O son of Kunli, (but) by the wrong method, 
i.e. attended with ignorance (ajnåna). 

Why is il said that they worship by the wrong method (in 
ignorance)? 

For, 

sft ft S^IRT ^ ^ | 

H ^ nmftrstRfcT ir« n 

Aham hi sarva-yajndndm bhoktd ca prabhur-eva ca 
Na tu mdm-abhijdnanti tattvendtas-cyavanti te 

24. I am indeed the Enjoyer and the Lord of all 
yajfias; but they do not know Me in reality ; therefore, 
they slip. 

I am indeed the Enjoyer and the Lord of all yajhas, of the 
sacrifices enjoined by fSruti and Smrti, being the deity concerned 
(devatå) in every sacnlice. 2 ' Yajna indeed has Myself as its Lord, 
as stated already, “ I Myself am the Adhiyajna here ” (VIII-4). 
But, they do not know Me in reality, truly as I am, in the manner 

21 . I am Myself the enjoyer of all yajaas as I am the Vasus, Ådityas, lndra 
and other deihes (lo whom sacrifices are ofrered). And, I Myself am the Lord 
of sacrifices, in My natural form as the Antaryåmin (the Ioner Controller). (Å) 
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stated. Therefore, having worshipped in "the wrong way (in 
ignorance), they slip, fali from the fruit of the sacrifice**. 

Even to them, who, through their devotion to other gods, 
worship Me by the wrong method (i.e. in ignorance), the fruit of 
(their) sacrifice certainly accrues. How is that? 

•i 

rørfsrctefqr \\m\\ 

Yånti devavratå devån pitrn-yånti pitr-vratåh 
Bhutåni yånti bhutejyå yånti mad-yåjino(a)pi måm 

25. Votaries of the devas go to the devas; to the 
Pitrs go their votaries; to the Bhutas go the Bhnta- 
worshippers; My votaries too come unto Me. 

Votaries of the devas (gods) — those whose vows (religious 
observances) and devotion are directed to the gods, go to the devas ; 
to the Pitrs, the Agnisvåttas and others, go their votaries — those 
who arc devoted to the Pitjs and engage themselves in the per- 
formance of éråddhå and other rites; to the Bhutas, i.e., to the 
Vinayakas, the group of divine mothers, the four Bhaginls, and 
the like, go the BhUta-wor skipper s ; My votaries too come unto Me — 
those who worship Me, the devotees of Vi^u come only to Myself. 
Though (in all these cases) the effort is the same, they (who worship 

22. Those who do not know Me truly, i.e. as the Enjoyer and the Lord of 
all sacrifices, do not dcdicate their actions to Me owing to that ignorance, and 
hence fali from the fruit of their action. (Å) i.e. from the region to which 
they go as a result of their sacrifice, they return after the exhaustion of that 

result. 

Though it is usually held that the fruit of a yafaa is the attainment of the 
world of the devatå worshipped, the Commentator, in line with the view of 
the Author of the Gita y considers that the real fruit is only citta-éuddhi (the 
purification of the mind), which qualifies the worshipper for the acquisition of 
jfiana , conf erring non-return to sarhsåra ; and this real fruit can be had only 
when the worshipper gives up the desire for the “ usual fruit **. This IS made 
clear in what follows, where the fruit is referred to in its usual connotation. 
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others) fail to worship Me directly, through (their) ignorance; 
and therefore they become enjoyers of trifling results. 

Not only do my devotecs obtain inexhaustible fruit, uarnely, 
non-return (to worldly existence), but I am also easy to propitiate. 
How? 

II II 

Patram puspam phalam toyam vo me bhaktyå 

prayacchati 

Tad-aham bhaktyupahrtam-aénåmi prayat dtmanah 

26. Whoever, with devotion, otiers Me a leaf, a 
flower, a fruit, or water, that I enjoy, the devout gift 
of the purified soul. 

Whoever > with devotion , offers Me a leaf, a flower , a fruit , 
or water, that — the leaf and the rest — / enjoy, accept, the devout 
gift of the purified soul, brought to Me, attended with devotion 
by the man of pure mind. 

Because of this, therefore- - 

q grét fi m i 

II ^ II 

Yat-karosi yad-aénåsi yaj-juhosi dadåsi yat 
Yat-tapasyasi Kaunteya tat-kurusva mad-arpamm 

27. Whatever you do, whatever you eat, whatever 
you offer in sacrifice, whatever you give away, whatever 
austerity you practise, O son of Kunti, do that as an 
offering unto Me. 
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Whatever you do of your own accord 18 , whatever you eat, 
and whatever you offer in sacrifice, as oblation, according to the 
injunction of the Sruti or the Smrti, whatever, such as gold, food, 
ghee, and the like, you give away to bråhmanas and others, whatever 
austerity you practise, O son of Kuntl, do that as an offering unto 
Me. 


Now, learn (from Me) what happens to you by so doing: 

miWs ii ^ n 


Subhåéubhå-phalair-evam moksyase karma- 

bandhanaih 

Samnyåsa-yoga-yuktå tmå vimukto måm-upaisyasi 

28. Thus shall you be freed from the bond of actions, 
productive of good and evil results; with the mind 
steadfast in the Yoga of Renunciation, and liberated, 
you shall come unto Me. 


Thus, by offering your actions to Me, shall you be freed from 
the bond of actions , productive of good and evil results : actions 
themselves are the bondage and lead to desirable and undesirable 
results. This act of offering everytbing to Me is the Yoga of 
Renunciation: it is renunciation (samnyåsa), because everytbing 
is consigned to Me; and it is yoga as well, because it is an activity 
(karma). With the mind (åtmå = antah-karana) steadfast in the 
aforesaid Yoga of Renunciation, being of such a mind, and liberated 
from the bond of actions even while living (in the body), you 
shall come unto Me when this body drops away. 

Objection — Then, the Lord has (the feelings of) affeetion and 
hatred, out of which Hc favours (His) devotees and not others? 

Reply—lt is not so: 

23 . i.e. not on account of any scriptural injunction,— namely, acts such as 
walking. (Å) 
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tå si * ir ztåsfk * m: i 
4 srøfoi 3 tf i tå % ?ts n ^ ii 

Samo(a)ham sarva-bhutesu na me dvesyo(a)sti na 

priyah 

Ye bhajanti tu mani bhaktyå tnayi te tem cdpyciham 

29. The same I am to all beings; to Me there is none 
hateful or dear. But those who worship Me with 
devotion are in Me, and I too atn in them. 

The same , equul, impartial. / am to all beings; to Me there 
is none hateful or dear. l am li ke fire; just as fire does not rem o ve 
chillncss from thosc who stay way at a distance, but removes it 
from thosc who draw near to it. even so do I bestow grace on (My) 
devotecs, but not on o t hers. But those who worship Me } the Lord 
(Iévara). with devotion , are in Me, as a matter of course, and not 
due to any affeetion on My part; and l too am in thems quite as a 
matter of course; (but) not in others; by this. i am not (to be under- 
stood as) showing dislike towards them* 4 . 

Novv hear about the glory of devotion to Me: 

tå tål i 

’T fe m II Il 

Api cet-sudur ucdro hhajate måm-ananyahhåk 

Sådhur-eva sa mantavyah samyag-vyavasito hi sah 


24. Tliose who worship Me by performing the duties of tlieir caste and ordcr, 
by reason of that veiy worship of inconceivable virtue, become pure in mind 
Unuidhi) and close to Me; theii minds become fit for My manifestation. And I, 
naturally being close to them, become favourable to them. Even as sun’s 
ligi il, tliough all-peivasivc, is reflccted (only) in a clean mirror, the Lord (also) 
unexceptionally appears in those persons whose minds (s attva) have been rid 
of all taints through devotion. And of them has it been said: 44 possessed 
of divine nature, they worship Me (IX. 13). (Å) 
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30. If one, even of very wicked conduct, worships 
me with undivided devotion, he should be regarded 
as good, for he has rightly resolved. 

If one, even of very wicked conduct, of extremely despicable 
behaviour, worships Me with undivided devotion, he should be 
regarded, understood, as good, as a person of right conduct; for 
he has rightly. properly, resolved: he has made a virtuous resolution. 

And, by the power of the virtuous resolution made inter- 
nally (i.e. in the mind), hc abandons improper conduct in (his) 
external life — 

^ ^ STOTRfo II 3 \ II 

Ksipiwn bhavati dharm åtmå s asvacchåntim 

nigacchati 

Kciunteya pratijånlhi na me bhaktah pranaéyati 

31. Soon he becomes a righteous person, and attains 
to eternal peace; do you, O son of Kunti, proclaim 
that My devotee never perishes. 

Soon, he becomes a righteous person, has his mind solely 
devoted to virtuc (dliarma). and attains to eternal peace, perpetual 
calmilCSS. Listen to this supreme truth, O son of Kunti, and 
proclaim, declare, resolutely this, namely, that My devotee, he who 
lias dedicated his inner soul (antaråtmå) to Me, never perishes. 

AJao, 

tf ft * 

Mdm hi Pårtha vyapåsritya ye(a)pt sy uh 

p å pa-yonayah 
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Striyo vaiéyås-tathå 6udras-te(a)pi yånti paråm 

gatim 

32. Indeed, taking refuge in Me, they also, O Pårtha, 
who might bc of low birth— women, Vaisyas, as well 
as Stldras, — even they attain to the supreme Goal. 

Indeed, taking refuge in Me, they aiso, O Pårtha, who might be 
of low birth , those who, on account of sins, are born in an inferior 
condition:— who they are is told: women, Vaiéyas, as well as 
Sfldras, — even they attain to the supreme, most excellent Goal.* 8 

{% sroirøi g«n w i 

qflfcnHgq' yw ***** *n^ n M 

Kim punar-Bråhmanåh punyå bhaktå råjarsayas- 

tathå 

Anityam-asukham lokam-imam pråpya bhajasva 

måm 

33. How much more then the holy Brahmanas 
and devoted Råjarsis! Having reached this transient 
joyless world, do you worship Me. 

How much more then the holy Bråhmanas, of pure birth and 
devoted Råjarfis, kings who attain to R§ihood (sainthood)! Be. 
cause it is thus, therefore, having reached this transient , perishable 
every moment, joyless, unhappy, world of mortals, that is to say, 
having obtained human birth* 6 which is the means of attaining the 
supreme end of life (puru$årtha) and which is hard to get, do you 
worship Me, devote yourself to Me. 

25. The Lord declares that, in the matter of qualification for devot ion, there 
is no restriction by way of birth. (Å) 

26. Because a body other than a man’s, such as a beast’s, is not fit for the 
practicc of devotion to the Lord, one should apply himsclf to devotion to the 
Lord when he has obtained a human body. (A) 
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In what manner? 

tf l 

n 3# 11 

Man-man å bhava mad-bhakto mad-ydji main 

namaskuru 

Mdm-evaisyasi yuktvaivam åtmånam mat-par åycinah 

34. Fix your mind on Me, be My devotee, sacrifice 
unto Me, bow down to Me; thus steadfast, with Me 
as the supreme Goal, you shall reach Me, the Self. 

Fix your mind on Me, become a person who has his mind on 
Me, Våsudeva; so also, be My devotee; sacrifice unto Me, always 
be inclincd to sacrifice to Mc; and bow down to Me alone; thus 
steadfast, fixing your mind (in Me alone), with Me as the supreme 
Goal, you shall rcaclt Me, the Lord (I Svara), the Self: I am the Self 
of all beings and the supreme Goal. 

sføntf t^nffotf 

?rm 11 


Iti Éri Mahåbhårate éata-såhasryam samhitnyam 
Vaiyasikyain Bhlsma-Parva-ni Érimad-Bhagavad- 
Gtlasupanisalsu Brahma-vidyåyam yoga- 
éaslre Én Krsnarjuna \mmvade Raja- 
vidya-raja-guhya-yogo nåma 
na mmo{a)dhyåyah . 
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Thus the ninth chapter cntitled ‘ Yoga of Kingly 
Knowledge and Kingly Secret ’ in the Upanisads 
known as ‘The Celebrated Songs of the Lord’ 
expounding the knowledge of the Sup- 
remeSpirit, and the Science of Yoga, 
in the form of a dialogue between 
Sri Kfsna and Arjuna — embodi- 
ed in the Bhisma-Parva of 
Sri Mahabhårata, the 
Compendium of one 
hundred thousand 
verses produced 
by Vyasa. 
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DA$AMO(A)DHYå yah 
VIBHUTI yogah 
CHAPTER - X 

(MODE 1 OF DIVINE GLORY) 

In the seventh chapter, as also in the ninth, the essential 
nature ( tattva ) ot the Lord and His glories have been clucidated. 
Now, then, it is necessary to set out (in further detail) whatever 
are the objects in which the Lord is capable of being (easily) thought 
of; (i.e. the objccts in which the Lord’s glory appear to be pro- 
nouncedly manifest;) it is also necessary to describe (again) the 
essential nature of the Lord, although it has been mentioned 
already, bccausc it is difficult to understand (without elaborate 
dcscription). With this view. therefore, 

sft — 

SJ5 ^ TOT I 

jfamoTN n \ n 

Sri Bhagavdn-uvåca — 

Bhuya eva mahd-båho sfnii me par amam vacah 

Yatte(a)ham priyamdnåya vaksydmi hita-kåmyayå 

The Blessed Lord said — 

1. Again, O mighty-armed, do you listen to My 
supreme word, which. I, wishing your welfare, will 
tell you who are delighted (to hear Me). 

1. ‘Yoga’ in the original-for different interpretations of ‘yoga’ in this 
context see Com. on verse 7 and footnolcs thereto. 
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Again, once more, O mighty-armed, do you listen to My supreme 
word, most excellent, because it discloses the unsurpasscd Reality, 
which supreme word, I, wishing your mifare, out of thc desire for 
your well-being, will tell you, who are delighted (to hear Me), who 
feel extremely plcased with My discourse, as if drinking the nectar 
of immortality (amfta). 

Why am 1 telling this to you? The Lord gives the reason 2 : 

* ^ i 

^TRT ^ II * II 

Na me viduh sura-ganah prabhavam na 

maharsayah 

Aham-udir-hi devårtam maharsinam ea sarvasah 

2 . Neither the hosts of Devas, nor the great Rsis, 
know My origin; for, I am, in all respects, the source 
of the Devas and the great Rsis. 

Neither the hosts of Devas, Indra and the rest 3 , nor also the 
great Rfis , Bhfgu and others, know My origin (“prabhava”) — 
or to give another interpretation, My great Lordly Power (“ pra* 
bkava M ). Why do they not know it? The Lord gives the reason; 
for , I am, in all respects, in every way 4 , the source , the cause, of 
all the Devas and the great Rsis . 

Moreover 5 , 

s hWi h 3 ii 

2, namely, that nobody clse can impart such supreme instruction. (Å) 

3, Itidrådayah acc. to Ånandagiri. A difTcrent reading is Brahmådayalu 
“ Brahmft and the rest 

4. The Lord is iheir producer, being both the material {twddåna) and the 
efficient (nimitta) cause. They, being His etfeets, cannot therefore know 
Him. (Å) 

5. That person, who might know of the Lord 's greatness is a rarity. (Å) 
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Yo mdm-ajam-anådim ca vetti loka-maheévaram 
Asammudhah sa martyesu sarva-påpaih 

pramucyate 

3. He, who knows Me, birthless and beginningless, 
the great Lord of the worlds, — he, among mortals, 
is undeluded, he is freed from all sins. 

He, who knows Me, birthless and beginningless: because I am 
the source of all the Devas and the great Ijlfis, none other exists 
as My source; therefore I am birthless and beginningless; (My) 
beginning-less-ness is the proof for (My) birth-less-ness. He who 
knows Me to be birthless and beginningless, the great Lord of the 
worlds , the Fourth (Turiyam)*, beyond nescience and its effects, he, 
among mortals, men, is undeluded, is rid of ignorance; he is freed, 
liberated, from all sins, consciously and unconsciously incurred. 

For the following reason also, I am the great Lord of the worlds : 

fféiftnrate wi zw mi i 
3^ * il » li 

Buddhir-jnanam-asammohah ksamd satyam 

damah éamah 

Sukham duhkham bhavo(a)bhåvo bhayam 

cåbhayam eva ca 

4. Intellect, knowledge, non-delusion, forbearance, 
truth, self-restraint, calmness, happiness, misery, 
birth, death, fear, as well as fearlessness; 

(the sentence is completcd in the next verse.) 

Intellect, the power of the inner-sense (antak-karapa) which 
understands the subtle and other 7 objects (of thought): only that 

6. transcending the three, Viiva , Taijasa and Pråfaa , whose spheres are 
respectively the States of waking, dream, and dream-lcss sleep, which make 
up the world of experience. (Må. 7 ). 

7. * other ’ refers to the subtler and subtltest objects (of thought). (Å) 
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person vvlio has this power is truly said to be intelligent; knowledge t 
the perception (awareness) of the Self and other tliings 8 9 ; nori- 
delusion , that kind of behaviour which is attended with discenr 
ment when confronted with objects to be understood®; fore - 
bearance, not being pert urbed in mind when abused or beaten; 
truth , speech which gives utterance to one’s own experiencc, ex- 
aetly as it was seen or heard, with a view to transferring it to 
another’s mind; self-restraint, stopping the external senses (from 
their objects); calmness, stopping the mind (antah-karaQa) 
(from its objects); happiness , joy; misery, agony; birth, production, 
death, the opposite of birth; fear ; terror; as well as fearlessness , 
the opposite of fear ; 


^ m 11 h \\ 



Ahimsa scuncitd tustis-tctpo dåuctm yaéo(a)yaéah 

Bhavanti bhdvå bhutånåm matla eva prthag - 

vidhåb 

5. Non-injury, even-ness, contcntment, austerity, 
benevolence, good name, ill-fame;— (these) diflFerent 
kinds of dispositions of beings arise from Me alone. 


Non-injury , not causing pain to li ving beings; even-ness, 
cquanimity of mind; contentment, satisfaction, the feeling of having 
lud enough with what has been obtained; austerity, subjection 
of the body to pain, accoinpanied with control of the senses; 
benevolence , sharing (of one’s wcalth) to the extent of his capacity ; 
good name, farne due to virtue (dharma); ill-fame, bad name duc 
to vice (ad harma); — {these) different kinds nf dispositions in the 
manifold forms, intellect and others afore-mentioned (verses 4 
and 5), of liying beings arise from Me , livara, alone , according to 
their respective karma. 


8. Only he who has this knowledge is truly said to be a jftånin (man of wisdom. 
(Å) 

9. i.e. absence of confusion; true insight. 




Moreover, 

to $ vpmim i 

m&m mim mm ot* jri: n $ \\ 

Maharsayah sapta purve catvåro manavas-tathd 
Mad-bhåvd mafias d jdtå ve stim loka imsh prajdh 

6. The seven great K§is, as well as the four anden l 
Manus, with their being in Me, were born of (My) 
mind; from whom are these creatures in the world. 

The seven great R$is, such as Bhjgu 10 , as well as the four andent 
Manus , belonging to past ages and wcll-known as the Såvarnas 11 ;- - 
all of them had their being in Me, had fixed their thoughts on Me, 
and were, (consequently) possessed of power like Vi§nu (Myself), 
and were born of My mind, were produced by Me, by mind alone; 
from whom are these creatures in the world : the creatures in the 
world moving and stationary, are the creation of these Manus 
and the great R$is. 

i mi ft aro : i 

TOTI 11 * II 

Et dm vibhutim yogam ca mama yo vet ti tattvatah 
So(a)vikampena yogena yujyate ndtra saméayah 

7. He who in reality knows this glory and yoga 
of Mine, becomes established in the unshakable yoga ; 
there is no doubt of it. 

10. the foremost of them (vide X-25). The others are Marid, Atri, Pulastya, 
Pulaha, Kratu and Vasi$tha. 

11. In each kalpa , fourtcen Manus appear and hold office in succession. The 
four Manus, weil-known as Såvarnas, are Såvarhi, Dharma-Såvar^i, Dak$a- 
Såvarni and Savanja. 


P— 21 
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He who, in reality , truly (corectly), knows this afore-said 
glory , magnificence 12 , and yoga , skili, accomplishment of the Self 
(Mysclf) 13 ;— or, ‘yoga’ refers to the capaeity of aehieving and 
controlling (all things) and omniscience, produced by yoga 14 — 
of Mine , he becomes established in, gets endowed with, the un - 
shakable yoga , steadiness in true knowledge (samyag- darsana) 16 . 
There is no doubt of it, i.e., on this matter. 

Of what nature is that unshakable yoga , with wliich they are 
endowed? Here is the reply: 

si *{?ti si shreT i 

# vzm uf isn ii « H 

Aham sarvasya prabhavo mattah sarvam pravartate 
Iti matvd bhajante mani budha bhdva-samanvitdh 

8. lam the origin of all ;from Me everything evolves 
thus thinking, the Wise worship Me, with loving 
consciousness. 

I, the Supreme Brahman, named Våsudeva, am the origin ; 
source, of all the uni verse; from Me alonc, everything, the whole 
universe constituting the modifications such as cxistence and 
dcstruction, action, eftect and enjoyment, evolves:— thus thinking , 
the Wise , those who have comprehended the Supreme Reality 1 *, 
worship Me, with loving consciousness, endowed with devotion to 
the Supreme Truth. 

Moreover, 

12. greatness, i.e. being the Self of all. (Å) 

13. vide verses 4 and 5 ante. 

14. The Lord’s infinite power and wisdom, partaking of a small portion of 
which the great R$is and the Manus possessed their power and wisdom. (Å) 

15. The knowledge of the Conditioned leads to the knowledge of the Un- 
conditioned. (Å) 

16. This shows that only they who understand the worthlessness of worldly 
life ( sathsårå ) arc competent for devotion to the Lord. (Å) 
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♦ifahnii snon I 

wfw tf #re* ^ mfa ^w^u 

Maccitta niad-gatah pr ånd bodhayantah 

parasparam 

Kathayantaéca måm nityam tusyanti ca ramanti ca 

9. With minds wholly in Me, with lives absorbcd 
in Me, mutually enlightening, and always speaking 
of Me, they are satisfied and delighted. 

With minds wholly in Me, with lives absorbcd in Me: tbeir 
lives, i.e. senses, — the eye and the rest — become absorbcd in Me; 
or to give another interpretation, their lives (prånas) i.e. their very 
existence (jivana) is dedicated to Me; mutually enlightening, in- 
structing each other, and always speaking of Me, ever conversing 
about Me possessed of the attributes of wisdom, strength and 
valour etc., they are satisfied , they obtain coutentment, and delighted , 
they deri ve joy as if in the company of the be loved. 

For those, who being My devotees, worship Me in the ways 
mentioned above, — 

WNTføl ^ H t ° H 

Tesåm satata-yuktånåm bhajatåm priti- 

parvakam 

Dadåmi buddhi-yogam tam yena mdm-upay&nti te 

10. To them, ever steadfast and worshipping Me 
with (out of) affeetion, I give that Buddhi-yoga, by 
which they come unto Me. 

To them, ever steadfast, perpetually devoted (to Me), having 
freed themselves from all other external desires, and worshipping 
Me, serving Me; — is it for obtaining any desired object of their 
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own? No, says the Lord : it is purely out of affection for Me that 
they worship Me. To them, I give that Buddhi-yoga 11 , the devotion 
to Right (Plenary) Knowledge, concerning My true Being, by 
which they come unto Me, by which Right Knowledge they know 
Me, the Supreme Lord (Parameévara) who is the very Self, as 
their own Self. 

Who are they? Those who worship Me in the manner stated, 

* with their minds wholly in Me ’ etc. (X.9) 18 . 

Why, and for destroying what obstacle to reaching Thee, 
dost Thou give the devotion of Knowledge (Buddhi-yoga) to those 
devotees of Thine? As to this, the Lord says: 

Tesåm-evånukariipårtham aham-ajndnajam tamah 

Ndsayåinydtma-bhavastho jnåtta-dipena bhdsvata 

11. Out of mere compassion for them, I, abiding 
in their self, destroy the darkness (in them) born of 
ignorance, by the luminous lamp of Knowledge. 

Out of mere compassion for them , through pity as to how 
else indeed can supreme felicity (bliss) accrue to them, I, abiding 
in their self, dwelling in that particular mode of the antah-karapa 
(inner-sense) which is of the form of the Self 19 , destroy the darkness 

17. The exalted State of the antah-karaya produced by Dhyåna, which is the 
means to the attainment of that form of the Lord which is devoid of all attri- 
butes. (A) 

18. The question and the answer indicate the class of persons who are quali- 
fied for Buddhi-yoga, They are those who are devoted to the Lord in the 
manner stated in verse 9. (Å) 

19. Pure Spirit (Caitanya) cannot direetly destroy ncsciencc (ajftåna) and its 
product, illusory knowledge (mithyå-jaåna). Only an intellectual State ( buddhi~ 
vrtii) can accomplish it. Therefore, it is said that the Spirit ( Cidåtma ) destroys 
ignorance by shining through a State of the intellect, such as is produced by the 
teaching (of scriptural texts or the Guru). It is either the Wisdom C Bodha ) 
manifesting itself through an intellectual State, or an intellectual State pervaded 
by Wisdom, that can destroy nescience and illusory knowledge. (Å) 
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of delusion (“ moha’ 1 ), the illusory understanding (false concep- 
tion) born of ignorance , caused by the absence of discrimination, 
by the luminous lamp of Knowtedge , — 

The lamp of discriminatory wisdom, fed by the oil of com- 
posnre favoured by Bhakti (devotion), fanned by the wind of 
absorbing meditation in Me, furnished with the wick of pure 
Consciousness evolved by the constant cultivation of Brahma- 
carya and other pious virtues, held in the reservoir of the heart 
that is devoid of worldliness, placed in the wind-sheltered recess 
of the mind that is withdrawn from sense-objects and is untainted 
by attachment and aversion, and shining with the light of Right 
(Plenary) Knowledge, engendered by incessant practice of concentra- 
tion and meditation — this is the lamp which is luminous with the 
light of Right Knowledge. 

Having heard the Lord’s glory and yoga, as stated above, 

3 ^ — 

S^r uvri ii ^ ii 

Arjuna uvaca — 

Param Brahma param dh&ma pavitram paramam 

bhavån 

Purusam sdévatam divyam ådidevam ajam vibhum 

12. The Supreme Brahman, the Supreme Light, 
the Supreme Purifier, art Thou; Eternal, Divine 
Purusa, the first Deva, Birthless and All-pervading; 

(The sentence is completed in the next verse) 

The Supreme Brahman, the Highest Self (Paramatma), the 
Supreme Light, the most excellent Splendour, the Supreme Purifier, 
art Thou ; Eternal , Ever-lasting, Divine, Super natural, Purusa, 

the first Deva, the God who has been existent before all other gods, 
Birthless, and All-pervading, extending everywhere. 

So, 
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^ % 5T#fo n II H II 

Ahus-tvam-rsayah sarve devarsir- N dradas-tathå 
Asito Devalo Vvåsah svayam eaiva bravisi rne 

13. (Thus have) declared all the Rsis, the Deva-fsi 
Nårada, as also Asita, Devala and Vyåsa; and Thou 
Thyself also sayest (so) to me. 

(Thus have) declared all the R$is, such as Vasi§tha, the Deva- 
r?i t0 Nårada , as also Asita and Devala 81 have said so ; and Vyasa 
also; and Thou Thyself also sayest (.vo) to me. 

tåmé I 

* f| ?r n 3 « n 

Sarvam-etad-rtam manye ycm-måni vcidasi Keéava 
Na hi te Bhagavan-vyaktim vidur-de \<å na dånavåh 

14. J regard as true all this which Thou sayest to me, 
O Kesava. Verily, O Bhagavan, neither the Devas 
nor the Dånavas know Thy real form. 

I regard as true all this, as declared by R?is and Thyself, 
which Thou sayest to me, O Keiava. Verily, O Bhagavan ,** neither 
the Devas nor the Dånavas 83 know Thy real form **. 

20. Devarfis can exercise control even over the celestials. The following 
ure some of them: Nara und NSråya u a. the Vålakhilyas, Kardama, Parvata, 
Narada, Asita and Yatsara (sons of Kasyapa). ( Våyu-Puråna : IX, 83-85). 
See also X.26 Com. 

21. Devala, son of Asita, was well-vcrsed in the Vedas, a teacher of Yoga 
and a great ascetic. Both Asita and Devala are seers of the pig Veda ( Karma 
Puråna. XIX. 5). 

22. See III. 37 Com. 

23 . demons, the issues of Danu, a daughter of Daksa, married to Kagyapa. 
2A ■ The Lord’s essentiel nature, devoid of attributes ( nlrupåJtku-svubhiya ). (Å ) 
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Since Thou art the origin of the Dcvas and the others, there- 

fore, 

II U II 

Svayam-evåtmanå(d)tnidnam vettha tvam Purusottama 

Bhuta-bhåvana bhuteéa devadeva jagatpate 

15. Yerily, Thou Thyself knowest by Thyself the 
Self (or Thyself), O Purusottama, O Source of beings, 
O Lord of beings, O God of the gods, O Ruler of the 
universel 

Verily, Thou Thyself knowest by Thyself the Self (or Thyself)**, 
the Lord (Isvara) possessing unsurpassed knowledge, sovereignty, 
strength and other powers, O Purusottama, O Source of beings, 
Thou who manifest beings, O Lord of beings, O God of the gods, 
O Ruler of the universel 

f*i m i fo&fc r 11 \\ n 

Vaktum-arhasyasesena divyå hyåtma-vibhutayah 
Y. dbhir-vibhutibh ir-lok dn-imdms-tvam xydpya 

tisthasi 

16. Thou shouldst indeed speak, without reserve, 
of Thy divine glories, by which Thou standest pervad- 
ing all these worlds. 

25. Thou Thyself \ i.e. without (another’s) teaching, knowest by Thyself in- 
wardly, not as an object external (to Thyself), the Self Thy unconditioned 
nature. Even the conditioned nature of the Lord— that is possessed of unsur- 
passed knowledge etc, (described in the commentary)— stands beyond the ken 
of others. (Å) 
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Thou shouldst indeed speak,™ tell, without reserve, of Thy 
divine glories, by which amplitude of Thy greatness, Thou standest 
pervading all these worlds . 

$3 ^ *f*TSRPTT II ^ II 

Katham vidy åmaham yogims-tvåm sadå paricintayan 
Ke$u kesu ca bhdvesu cintyo{a)si Bhagcivan-mayå 

17. How shall I, O Yogin, ever meditating, know 
Thee? In what se ver al things, O B hagav ån, art 
Thou to be thought of by me? 

How shall l, O Yogin, ever meditating, know, comprehend, 
Thee 27 ? In what sever al things, objecls, O Bhagavån, art Thou 
to be thought of \ contemplated upou, by me? 

frwtqirJRt ^ \ 

to ii ^ il 

Vistarencttma.no yogam vibhutim ca Janårdana 
Bhuyah kathaya trptir-hi srnvato nåsti me(a)mrtam 

18. Speak to mc again, in detail, O Janårdana, of 
Thy yoga and glory; for, there is no satiety for me in 
hcaring thc nectar (of Thy speech). 

Speak to me, again, though stated previously. in detail, of 
Thy yoga, Thy mysterious sovereign powcr. and glory, the detailed 
particulars about the objects of contemplation. O Janårdana,— 

26, Bccause, Thy nature, which it is necessary to know, is beyond the ken 
of others, like myself. (Å) 

27. In what manner am I of thc most stolid intcllcct to meditate constantly 
on Thee, whcreby, getting my intcllcct purified, I shall be able to comprehend 
Thee, the Un-conditioned. (Å) 
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the Lord is so called because he causes Asuras, the people ( M jana”) 
who are inimical to the gods, to go to Kell and similar places 
( — from the root “ard’\ signifying “moving”); or because he 
is prayed to (“ ard ” also means begging) by all people (“ jana •*) 
for the grant of the ends of li fe, naniely prosperity and liberation. 
For, there is no satiety, contentment, for me, in hearing the nectar, 
the speech (which is like nectar) that flows from Thy mouth. 

énnsifsre — 

tt år i 

snsn^m: ftWr % im il 

Sri Bhagavdn-uvåca — 

Hanta te kathayisyåmi divya hyatma-vibhutayah 
Pr&dhånyatah Kuru-srestha nfistyanto vistarasya me 

The Blessed Lord said — 

19. Well, 1 shall speak to you now, O best of Kurus, 
of My divine glories according to their prominence; 
there is no end to the amplitude (of My glories). 

Well, l shall speak to you now, O best of Kurus, of My divine, 
heavenly glories, according to their prominence , i.e. only those 
which are severally the most prominent of their class. It is not 
possible to describe them completely even in a hundred years, 
for, there is no end to the amplitude of My glories . 

Now, firstly, hear this: 

vmfcq ns*? ^ x tmt m q* * in° li 

Aham-dtmd guddkeéa sarva-bhutåéaya-sthitah 
Aham-ådiéca madhyam ca bhut ånam-anta eva cci 

20. I am the Self, O Gudakesa, existent in the heart 
of all beings; and 1 am the beginning, and the middle, 
and also the end of all beings. 
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0 Guddkeéa , he who has conquered sleep or he who has dense 
hair, J am the Self the inner-most Self (“ Pratyagåtman ”), existent 
in the heart of all beings, seated in the heart vvithin all beings. 
1 am to bc always thought of as the Self, the “ Pratyagåtman ” 28 . 
But he who is not capable of thinking of Me as the Self should 
think of Me in the objects mentioned hereafter, I can be contem- 
plated (in them), for, 7 am the beginning, the source (birth), and 
the middle, the stay (life), and also the end , dissolution (death), 
of all beings. 

1 am to be thought of thus : 

i 

qtHMsgrøfbc hwwts srcft ii n 

Åditydndm-aham V isnur-jyotisåm ravir-améumdn 
M dri cir-maru t d m-asm i naksatrdndm-aham éaél 

2L Of the Ådityas, 1 am Visnu; of luminaries, the 
radiant Sun; of the Maruts, I am Marici; of the 
asterisms, I am SasT. 

Of the twelvc Adityas 29 , I am the Aditya known by the name 
of Vi$nu; of lumindries that illuminatc, I am the radiant Sun, 
possessing rays of light; of the Maruts 30 , the class of Dcvatås (gods) 
known by that name, / am the one nained Marici; of the asteristnst 
I am Saél, the moon, 

STcfHrøfhl IR^ II 

28. This is the essent ial form of the Lord ( Påramårtikam Parame&varam 
Papa tn), (Å) 

29. The Adityas, soas of Kaåyapa and Aditi, are: Dh^ta, Mitra, Aryama, 
Indra, Varu^a, A^éa, Bhaga, Vivasv^n, P^a, Savitå, Tva^^å, and Vi^u 
(. M.B.AdLLXV . 15, 16.) 

30. The Maruts, forty nine in number, were born of Diti and Kaåyapa. They 
became the wind-gods and friends of Indra. (KP.I.xxi-30 — 41). 
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Vedånåm såmavedo(a)smi devdnåni-asmi Vdsavah 
Indriydndm manaécdsmi hhutdndm-asmi cetand 

22 . Of the Vedas, 1 am the Såma-Veda; of the gods, 
1 am Våsava; and of the senses, 1 am Manas; in 
living beings, I am intelligence. 

Of, among, the Vedas , I am the Samu-Veda; of the gods , 
Rudras, Ådityas and the others 31 , / am Våsava , Indra; and of the 
senses, eye and the rest, eleven in number 32 , lam Manas , the mind, 
character ised by volition and indecision; in living beings, I am 
intelligence, that State of the intellect (buddhi) which uninterruptediy 
manifests itself in the aggregatc of the body and the senses 33 . 

TOt wrøwfa \\ r \ ii 

Rudrdndm éankaraécdsmi vitteéo yaksct-raksasdm 
Vcismam pdvakaécdsmi Meruh ikharindm-aham 

23. And of the R udras, 1 am Sankara; of the Yaksas 
and Råksasas, the Lord of wealth; and of the Vasus, 

I am Påvaka; of the mountains, i am Meru. 

And of the eleven Rudras u , l am Sank ara ; of the Yaksas and 
Rak sos as, the Lord of wealth , Kubera; and of the eight Vasus n - 

31. The gods are thirty-threc: the eight Vasus, the eleven Rudras, the twelve 
Ådityas, Indra and PrajApati. (Ær.lII.ix-2). 

32. The eleven senses are: the five jfiånendriyas (those of hearing, touch, sight, 
taste and smell), the five karmendriyas (hånds, fcet, mouth, the organ of genera- 
tion, and the anus), and mind. 

33. The aggregate of the body and the senses is presided over by the ji va ; 
and cctana (intelligence) pervades this aggregate everyvvhere till death and forms 
the medium for the manifestation of Caitanya (the Spirit of Consciousness) 
(Å). Sce also XIII. 6. Com. 

34. The eleven Rudras are: Hara, Bahurgpa, Tryambaka, Aparåjita, Vp^Akapi, 
Sambhu, Kapardi, Raivata, Mpgavyådha, Sarva, and Kapiili. Harivanda 

1. 111.51, 32). Of lliv;ac, Sambliu is th© ono referred to n<* ^ajSkafa. 

35. The eight Vasus are: Dhruva, Dhara, Soma, Aha, Ånila, Anala, Pratyu?a. 
and Prabhåsa. (M.B.-Adi- LXVI.18). Anala is Agni. 
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I am Påvaka, Agni ; of the mountains, thosc that have peaks, I am 
Meru . 


gftsraf ^ uf m i 
fcniffrré ^hri( smn ir« ii 

Pur odhas dm ca mukhyam mdm viddhi Pdrtha 

Brhaspatim 

Sendnindm-aham Skandah sarcisdm-asmi sdgarah 

24. And of the priests, O Pårtha, knovv Me to be 
the chief one, Brhaspati; of generals, I am Skanda; 
of bodies of water, I am the ocean. 

And of the priests of kings, O Pårtha, know Me to be the chief 
one, Brhaspati: he is verily the chicf priest, because he is the house- 
liuld priest of Indra; of generals, commanders of armies, 1 am 
Skanda, the general of the gods; of bodies of water , the natural 
reservoirs of water, I am the ocean . 

sprNrrsfa ir* i i 

Mahcirsinam Bhrgur-aham g ir am asmyekam- 

aksaram 

Yajndndm japa-yajno{a)smi sthdvardndm Himalaydh 

25. Of the great Rsis, I am Bhfgu; of words, I am 
the one-syllable ; of yajnas, I am the yajna of Japa; 
of immovable things, the Himålaya. 

Of the great R$is M , I am Bhrgu; of words, sound in the form of 
words, I am the one-syllable, Omkara 37 ; of yajnas, sacrifices, I am 


36. See X.6. and note 10. 

37. It is the most important word, being the symbol and the designation of 
Brahman. (Å) 
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theyajna of Japa 3 * ; of immovable things, those that remain stationary, 
the Himålaya. 

*Fsr*Frr forw sft: i n 

Aévatthah sarva-vrlcsdndm devarsinåm ca Nåradah 
Gandharvåndm Citrarathah siddhånåm Kapilo 

munih 

t 

26. Of all trees, (I am) the Asvattha; and Nårada, 
among Devares; Citraratha among Gandharvas: 
and the Muni Kapila among the Siddhas. 

Of all trees , (/ am) the Asvattha* 9 ; and Nårada among Deva - 
r$w 40 , those who are Devas (gods) and at the same time have at- 
tained R$i-hood bcing seers of mantras, — of them, I am Nårada; 
I am the one named Citraratha * 1 , among Gandharvas ; and th e 
Muni Kapila 42 among the Siddhas , thosc who in their very birth 
have attaincd excellence of Dharma. of wisdom, of dispassion 
(vairågya), and of supremacy. 

swsnrcnrøHf fafe i 

kim ^ Jrcrfaq* n ^ n 

Uccaihiravasam-aévdnåm viddhi mdm- 

amrtodbhavam 

Airdvatam gajendrdndm nardndm ca narådhipam 

38 . Becausc therc is no injury or loss of life involved in it, Japa is the foremos 
among sacrifices. (Å) 

39. Ficus religiosa. 

40. See also X- 1 3 and note 20. 

41. One of the sixteen Gandharva sons of Kagyapa and Muni, a daughter 
of Dak$a-Praj apati. 

42. An incarnation of Lord Vijiju; and Lord of Siddhas. (Bhågavata-lll. 
xxiv.19). For the meaning of Muni, See X.37.Com. 
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27. Know Me among horses as Uccaisrava, born of 
Amf ta; among lordly elephants as Airåvata; and 
among men, the king. 

Know Me among horses as thc (best) horse named Uccaisrava , 
bom of Amrta , i.e. brought forth when the ocean was churned for 
thc sake of Am^ta (nectar); among lordly elephants , elephant- 
chiefs, know Me as Airåvata , the off-spring of Iråvat 43 ; and among 
men , know Mc to be the king , the ruler. 

angSTHTUré srsRTirfw vmgv I 

il vt w 

Åyudhånåtn-aham vajram dhenundtn-asmi kåmadhuk 
Prajanaicåsmi Kandarpdh sarpdndm-asmi 

Vdsukih 

28, Of weapons, 1 am the thunder-bolt; of cows, 

I am Kåmadhuk; I am Kandarpa, the progenitor: 
of serpents, 1 am Våsuki. 

Of weapons, / am the thunderbolt, the Vajra (weapon of Indra) 
fashioned out of the bone of Dadhici 44 ; of cows, the animals 
yielding mille, 1 am Kåmadhuk, Kamadhenu, the cow of Vasijtha 
which could yield all objects desired; or any cow in general yield, 
ing plenty of milk; I am Kandarpa, Kåma, thc god of love, the- 

progenitor, the cause of off-spring; of serpents i.e. among the 
serpents of varions classes, 7 am Våsuki, the king of serpents. 

li ^ il 

c 

Anantaicåsmi ndgåndtn Varuno yddasdm-aham 

Pitrnåm-Aryamd edsmi Yamah samyamatdtn-aham 

43. Iravat is the ocean; like Uccaisrava, Airåvata was also brought forth when 
the ocean was churned. 

44. See Bha avata . VI.xi.19, 20, 
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29. And Ananta among snakes am I; I am Varuna 
among water-beings; and among the Pitrs I am 
Aryamå; I am Yama among the controllers. 

And Ananta, the king of snakes, among the different species 
of snakes am I; I am Varuna, the king of the water-deities, among 
water-beings; and among the Pitrs, I am the one named Aryamå, 
the king of Pitrs 45 ; I am Yama among the controllers, those that 
rule, govern. 

agrarsnfø wronvot i 

OTtf ^ wvw 

Prahltxda&c asmi daitydndm kdlah kalayatam-aham 
Mrgdndm ca mrgendro{a)ham Vainateyaéca 

paksinatn 

30. And Prahlåda am I among Daityas; of reckoners, 

I am Time; and of beasts, I am the lord of beasts; 
and Vainateya among birds. 

And among Daityas, the progeny of Diti, l am he named 
Prahlåda; of reckoners, those engaged in counting, calculation, 

/ am Time; and of beasts, I am the lord of beasts, thelion, or the 
tiger; and Vainateya Garutman 4 *, the son of Vinata, among birds, 
those that fly. 

\\\\\\ 

Pavanah pavatdm-asmi Ramah éastra-bhrtdm- 

aham ■'■■■ 

Jhasånåm makaraécåsmi srotasåm-asmi Jåhnavi 

45. The seven Pitrs (manes) are: Kavyavaha, Anala, Soma, Yama, Aryama > 
the Agni$v&ttas, and the Barhisads. 

46. Garuija, Vijiju’s vehicle. 
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31. I am the Wind, among the purifiers; Råma, 
among warriors am I; of fish, I am the shark; of 
streams, I am Jåhnavl. 

I am the Wind, Våyu, among the purifiers; Råma, the son of 
Daéaratha, among warriors ; those who bear weapons, am /; of 
fish; etc., I am that species known as the shark ; of streams, rivers 
with flowing water, / am Jåhnavf, the Gangå. 


'P 



Sargdnåtn-ådir-aiitaéca madhyam caivåham- 

Arjuiia 

Adhyåtma-vidya vidyåndm vddcih pravadat dm-aham 

32. Of creations, I am the beginning and the end 
and also the middle; of all knowledges, the knowledge 
of the Self; and Våda of disputants am I. 

Of creations, manifestations, I am the beginning and the end 
and also the middle. I am the source, the stay, and the dissolution 
(of all evolution). At the commencement (verse 20), it has been 
stated that the Lord is the beginning, the end, etc. of all beings, 
those presided over by the jiva, i.e. sentient beings alone; while, 

here, creation in its entirety is referred to; that is the distinetion* 

Of all knowledge, l am the knowledge of the Self*\ it is the most 
important, because it is the means to liberation (mok§a). 

Ånd Våda of disputants am I: By 8 disputants \ we have to 
understand the three kinds of disputation, namely “ våda ”, 

47. * Adhyåtma-cidya' is that Knowledge which manifests in one’s/Self 
(at mani) as the fulfilment or final transmutation (pariyatil of the inner-sense 
(ajiath-kar^a) and dispels ignorance (nvidyå). (Å} See Com. on verse It 
and note 19 thereto. 
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jalpa , and vitanda engaged in by them. Among them. 
Våda is the best, since it (alone) leads to the ascertainmeiit 
of the true import; and so, ‘ I am that 

srcrrsf h ^ n 

Aksai åndni-akåro(a)smi dvcimlvuh s firn&sik cisya cct 
Aham-evd.ks.ay ah kdlo dhdtd{a)ham viivatomukhah 

33. Of letters, the letter “ A ” am I : ; and “ dvandva” 
of all compounds; Myself the inexhaustible Time; 

1 the all-faced Dispenser. 


Of letters, syllables, the letter “ A ” am I: and “ dvandva 
samåsa “ am I of all , of the whole class of, compounds™ . And 


48. * Våda ’ is discussion, devoid of bias, with the object ot arriving at the 

truth. (Å) {Våde våde jåy ate tativa-bodhak). ' Jalpa' is the assertion of 
one’s own opinion and attempting to rcfute that of the advcrsary by an over- 
bearing reply or wrangling rejoinder, irrespective of which is right and which 
is wrong. * Vitafåa * is idle carping at the arguments of another, without try- 
ing to establish the opposite side of the question. (prati-pakfa-sthapanå- 

hlnalt). 


49. Samåsas (i.e. compounds, in SarhskftJ are of four kinds: (i) Dvandva , 
(2) Tat-puru$a , (3) Bahu-vrlhi, and (4) Avyaylbhåva. (The two classes, Karma - 
dhåraya and Dvigu, are subdivisions of Tat-puru$a): 

(1) In dvandva , two or more words are joined together, which if not 
compounded would stand in the same case and be connected by the conjunc- 
tion ‘ and * (e.g. " Råma-Laksma^a ”)• In this, the coniponents carry equal 
emphasis. 

(2) In 7 år-puru$a, the first member doter mines the sense of the other 
member, or the last member is defined or qualified by the first without Josing 
its original indepedence. (e.g. “ Sita-pati "), The emphasis is on the second 
word. 

(3) In Bahu-vrlhi , two oi more nouns in apposition to each other are 
compounded, the attributive member (whether a noun or an adjective) being 
placed first, and made to qualify another substantive, and ncither of the two 
members separately— -but the sense of the whole compound qualifies that 
substantive. (e.g. “ Bahu-vrihi ” possessing mueh rice). This compound 
is adjectival in characler, but there are se veral instances of Bahu-vrini com- 
pounds which have come to be regarded and used as nouns (e.g. Caktapådi, 

K éasi-éekhara, “ Catur-mukha ”)■ The compounded whole sigmfies an 
object other than the mcaning of the components. 

(4) Avyayl-bhåva is an adverbial or mdeclmable 
of an indeclinable i.e. a preposition or an adverb, and a 
Hari in Hari). The emphasis lies on the first word. 

tn Karma-dhåraya, the members are in apposition. 

Måhan+Iéå). In Dvigu, the first member is a numeral 


compound 
noun. (e.g 


formed 
u Adhi- 


(e.g. “ Mahesa * 


P— 22 
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besides, I Myself am the inexhaustible Time , that which is known 
as 1 k§ana * (moment), and so on ; - — or I am thc Supreme Lord 
(Parameévara) who is Kåla (the Reckoner or Destroyer) even of 
Kåla (Time or Death). I am the all-faced , having faces on all 
sides, Dispenser of the fruits of actions to the entire universe. 

sfofaq ?ntøit srft: ot \\w w 

Mrtyuh sarva-haraécdham-udbhavasca 

bhavhyatåm 

Kirtih érir-våkca ndrinåm smrtir-medhå dhrtih 

ksamd 

34. And I am the all-seizing Death; and the prosperity 
of those who are to be prosperous; of the feminine 
(qualities), (I am) Farne, Fortune, and Speech, Memory, 
Intelligence, Constancy and Forbearance. 

And I am the all-seizing Death: Death (Destroyer) is of 
two sorts — he who seizes wealth, etc., and he who seizes life. I am, 
He who seizes both. Or, I am the Supreme Lord who seizes all, 
because of seizing everything at the time of dissolution (“ pralaya ”)* 
And I am the prosperity , as also the means of attaining it; — of 
whom? of those who are to be prosperous in the futurc, those 
who deserve to attain to eminence. Of the feminine (< qualities ) 
/ am Farne, Fortune , and Speech , Memory, Intelligence, Constancy 
and Forbearance: these are the best of the feminine, by having 
even a semblance of which people consider themselves as having 
gained their object (feel satisfied). 

urarct iprø: n ^ n 

Brhatsdma tathd sdmndm Gdyatn chandasdm-aham 
Mas an dm mdrgaéWso(a)ham rtundm kusumdkarah 
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35. Also, of Såmans (Vedic hymns), I am the Brhat- 
Såman ; of metres, Gåyatri am I; of months, I am 
Mårga-slrsa; of scasons, the flowery season. 

Also, of Sdmans, I am the Bfhat-Saman, the chief of them; 
of metres, of the Rks (Vedic mantras) composed in Gåyatri and 
other metres, lam the Gåyatri Rk* 0 / of months, I am MårgailrsaP ; 
of seasons, the flowery seasoti. (i.e.) Vasanta, the spring* 8 . 

srafsfa n \\ 11 

Dyutam chalayatåm-asmi tejas-tejasvindin-aham 
Jayo(a)smi vyavasdyo(a)smi sattvam sattvavatdtn- 

aham 

36. I am the gambling of the fraudulcnt; 1 am -the 
majesty of the majestic; I am victory; l am effort; 

I am (the) Satlva of the sdttvic. 

I am the gambling, such as dice-play, of the J'raudulent, those 
who practise deception; lam the majesty 53 of the majestic; lånt the 
victory of the victorious; I am the effort of those who inake an 
effort; I am sattva u of the såttvic . 

gfønraté n ^ n 

Vrsninåtn V åsudevo{a)smi Pdndavdndm Dhananjayah 
Muninåtn-apyaham Vydsah kavindm-Usand kavih 

50. Because it (initiation into the Gayatri) brings about the seeond htrtii i>r 

the twice-born. (A) - 

51 . as being the month when corn beeontes ripe. (A) 

52. as being delightful. (Å) 

53. irrcsistable command. (Å) . . . 

54. i.e. the eflects of sattva , such as righteousness dharma ), knowlcdgc Oflairø), 

and dispassion ( yairågya ). (Åd 
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37. Of the Vfsnis, I am Våsudeva; of the Påndavas, 
Dhananjaya; and also, of the Munis, I am Vyåsa; 
of the sages, Usanas the sage. 

Of the Vf$nis, I am Våsudeva, this Myself, your friend; of the 
Påndavas , Dhananjaya, yourself; and, also, of the Munis, thosc 
who are devoted to meditation and wko know all things, I am 
Vyåsa ; of the sages, those who are omniscient, I am Uåanas 66 
the sage . 

foi 3^n?rt fH il it 

Dando damdyatam-asmi nitir-asmi jlgisatdm 
Maunam caivdsmi guhydndm jnåndm 

jndnavatdm-aham 

38. Of those that punish, I am the sceptre; of those 
who seek to conquer, I am the policy; and, also, of 
things secret, I am the silencc; and the Knowledge 
of the Knowers am I. 

Of punishers, those that chastise, / am the sceptre , which 
subdues the unrestrained 66 ; of those who seek to conquer, I am the 
policy; and, also, of things secret, those which have to be guarded, 
I am the silence; and the Knowledge t 67 of Knowers am /. 

| tø i 

* asfor fon ’wwx n ^ ii 

Yaccåpi sarva-bhutåndm bijam tad-aham-Arjuna 
Na tad-asti vind yat-syån-mayd bhutam cardcaram 

55. Sukracarya (Å) — the preceplor of the Asuros. 

56. Those who go astray on the wrong path. .Å) 

57. The true Knowledge (samyag-jtiånaX which a rises on the riponing of 
samådhi , through Sravaya and the rest. (Å) 
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39. And whatsoever is the seed of all beings, that 
also am I, O Arjuna. There is no being, whether 
moving or un-moving, that can exist without Me. 

And whatsoever is the seed, the cause of germination, of all 
beings, that also am I, O Arjuna. 

(And now) by way of concluding the present section (topic), 
the Lord summarises His glory (vibhuti) as folio ws: There is no 
being, whether moving or un-moving, that can exist without Me. 
That which is bereft of Me, or that which I have abandoned* 
would be without Self and would verily be non-existenf (Sunya); 
wherefore, everything is of the nature of Myself 88 (or, has Me 88 
as its Self.) 

tro fcrortrt l 

W rTtrt tror il ii 

Ndnto(a)sti mama divydndm vibhutindm parantapa 
Esa t uddebat ah prokto vibhuter-vistaro mayd 

40. There is no end of My divine glories, O scorcher 
of foes; but, this detailed description of My glory has 
been narrated by Me only by way of illustration. 

There is no end of My divine glories, My manifold extensions. 
Verily, it is impossible for anybody to describe or understand 
the true extent of the divine glories (manifestations) of the Lord, 
Who is the Self of all. But, this detailed description of My glory 
has been narrated by Me only by way of illustration, i.e. partially. 

& *ro h n 

Yad-yad-vibhutimat-sattvam énmad-urjitam-eva vd 
Tat-tad-evdvagaccha tvam mama tejo(a)msa-sambhavam 

58. Who is Sat-cit — Ånanda (Å); i.e., Truth-Knowledge-Bliss. 
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41. Whatever being there is, glorious, prosperous, 
or powerful, that knovv you to be a product of a part 
of My splendour. 

Whatever being , object, there is in thc vvorld, which is glorious , 
possessed of magnificcnce. prosperous , affluent or lustrous 69 , or 
powerful, possessed of energy, that t know you , to be a product of 
a part of My splendour , the splendour of thc Lord (Iévara). 

^ II VR II 

Athavd bahunaitena kim jnanena tav arjuna 

Vistahhyåhcim-idam krtsnam ekdméena sthito jagat 

42. Or what avails you to know all this diversity, 
O Arjuna? I exist, supporting this whole world, 
by a part of Myself. 

Or what avails you to know all this diversity, such as that 
detailed above. which is incomplete. O Arjuna? Listen now to 
the truth which I shall tell you completely: I exist, supporting, 
sustaining, firmly this whole world, by a part of Myself, by one 
limb, by one foot (quarter — “ pada ”), which comprises all beings, 
as stated by thc Mantra: “All beings form His foot (quarter)’* 
(R.V. X.90.3) 60 


59. Sri is interpreted as Lak mi by the Commentator. Sri or Laks h mi 
is the consort of Vi^nu and She is the personification of prosperty, affluencc, 
lustre, beauty and auspiciousness. 

60. The manifold glories of the Lord are taught for being meditated upon 
and understood. After pointing out to this form of the Lord compr ising 
Ihc entire universe (which is but His one quarter), thc continuation of the 
mantra , “ Three-quarters of His, the Immortal, in heaven ”, referring to the 
Reality which transcends the universe and is un-conditioned, determines the 
implied import of ‘ Tat ' (the Goal “ That ” in the Maha-våkya) as the Whole, 
the Sat-Cit-Ånanda. (Å) 
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# »fownmjt t«nfipprt 

SflfføRt %TCTIR ’ifrpiTråJT- 

'O 

stut 

^T^s^r; || 

Iti &ri Mahåbhdrate éata-sdhasrydm samhitdyåm 
Vaiyåsikyåm Bhisma-Parvani énmcid Bhagavad- 
Gltasupanhatsu Brahma-vidyayåm yoga éastre 
Bri Krsnårjuna-samvåde Vibhuti-yogo 
ndma daéamo{a)dhydyah. 

Thus the tenth chapter entitled ‘ Mode of Divine Glory ’ 
in the Upanisads known as ‘ The Celebrated Songs of 
the Lord’ expounding the Knowledge of the Supreme 
Spirit, and the Science of Yoga, in the form of a dialo gue 
between år! Kjrsna and Arjuna — embodied in the 
Bhl§ma-Parva of Sri Mahåbhårata, the 
Compendium of one hundred thousand 
verses produced by Yyasa. 
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II «TO3TtSS*TTsrj II 

EKA DASO(A)DHYA YAH 
( VI$VARUPA D ARS AN AM) 

CHAPTER - XI 

(VISION OF THE UNIVERSAL FORM) 

The glories (manifestations) of the Lord have been described. 
Having heard the Lord’s statement therein. “ I exist, supporting 
this wholc world by a part of Myself” (X-42). and desirous of 
seeing with his own eyes that Prima! Form of the Lord. which is 
manifested as the uni verse.— 

to i 

Wimi 

Arjuna uvåca — 

Mad-anugrahdya par amam guhyam-adhvåtma- 

samjnitam 

Yal-tvayoktam vacas-tena moho(a)yam vigato mama 
Arjuna said — 

1 . By the vvords, on the supreme secret, called 
Adhyåtma, which have been spolcen by Thee out of 
compassion towards me, this, my delusion, is gone. 

By the words, on the supreme, unsurpassed, secret that has 
to be guarded, called Adhyåtma t treating uf the distinetion between 
the Self and the non-Self, which have been spoken by Thee , out 
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of compassion towards me, with the object of favouring me, this, 
my delusion, is gone : my want of discrimination has been removed. 

Also. 

ft ^usrt tål ftmOt »ror i 

sro* ii r ii 

Bhavdpyayau hi bhfttdndm érutau vistaraéo ntayd 
Tvattah Kamala-patrdksct tndhdtmyam-api 

cdvyayam 

2. Of thee, O Lotus-eyed, I have heard in detail, 
of the origin and the dissolution of beings, as also 
(Thy) inexhaustible greatness. 

Of Thee, from Thee, O Lotus-eyed, O Thou having eyes resem- 
bling the petals of the lotus, 1 have heard in detail, i.e. not in brevity, 
of the origin, the manifestation, and the dissolution, the dis- 
appearance, of beings, as also {Thy) inexhaustible , ever-lasting’ 
greatness 1 . 

H \ II 

Evam-etad-yathattha tvam-dtmdnam Parameévara 
Drastum-icchdmi te rupam-aiivaram Purusottama 

3. So it is as Thou, O Suprcme Lord, hast declared 
Thyself. (Still) I desire to see Thy Tsvara-Form, 
O PuruKa Supreme. 

I . Måhåtmyam. which is translated as “ greatness ”, also means " the nature 
of the Mahfitman i.e.. theGreat Spirit — the Absolute and the conditioned. (A) 
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O Supreme Lord, so it is , — it is not otherwise — , as Thou hast 
declared Thyself, in the manner Thou hast been describing Thyself. 
Still, I des ir c to sce Thy Uvara-Fortn, the form of Vi$pu, fully 
possessed of knowledge, sovereignty, power, strength, valour and 
splendour, O Purufa Supreme. 

ir r* || v n 

Manyase yadi tacchakyam maya drastum-iti 

prabho 

Yogeévara tato tne tvatn daréay atmunam-avyayam 

4. lf Thou, O Lord, thinkest me capable of seeing 
it, then, O Lord of Yogins, show me Thy immutable 
Self. 

lf Thou , O Lord , Master, thinkest , dost consider, me, Arjuna, 
capable of seeing it, then, bccause I am extremely desirous of seeing 
it, O Lord of Yogins , show me Thy immutable Self 

Fressed with such a request by Arjuna, 

qrnr ir mk spran l 

JTHTftsrTft fcanfa TOnmMfål * il yl ti 

Bhagavan-uvdca — 

Paéya me Pdrtha rupdni éataéo{a)tha sahasraéah 
Ndndvidhdni divydni ndndvarndkrtini ca 

The Blessed Lord said — 

5. Behold, O Pårtha, by the hundred and by the 
thousand, My different forms, celestial, ol various 
colours and shapes. 
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Behold, O Pårtha, by the hundred and by the thousand, i.e. 
in very large numbers, My different , manifold, forms , celestial , 
supernat aral, of various colours and shapes , of different colours — 
blue, yellovv, etc. — and shapes, i.e. configurations of limbs (parts)- 

uror il $ ii 

Pctéyådityåti- Vaspn-Rudrdn-A $ vinau M ar ut as- tathå 
Bahunyadrsta-purvdni pasydécaryåni Bh drat a 

6. Behold the Ådityas, the Vasus, the Rudras, the 
Aévins, and the Maruts; also behold, O Bhårata, 
many marvels that have never been seen before. 

Behold the twelve Ådityas, the eight Vasus, the eleven Rudras, 
the two Aivins *, and the seven groups of seven Maruts ; and also 
behold, O Bhårata, many otlier marvels , wonders, that have never 
been seen before in this world of men. by you or any one else. 

Not that mueh alone: 

nn gsifør il >» il 

Ihaikastham jagat-krtsnam paéyddva sacardcaram 
Mama dehe Guddkeia yaccdnyad-drastum-icchasi 

1. See now, O Gudåkesa, in this My body, the whole 
universe, established in one, with (its) moving and 
immovable (objects): and whatever else you desire to 

see. 

See now, O GudåkeSa, in this My body, the whole universe, 
the universe in its entirety, established in one spot (i.e. as part of 

2. Sons of Sarya (the Sun-god) by Sarfijfta. ( V-P . Hl. 'i- 7 )- They ar® die 
physicians of the gods. 
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My body), with its moving creatures and immovable objects; and 
whatevcr else, such as your success or defeat (in the coming war) 
about which you have expressed the doubt, “ whether we sliall 
win or whether they will conquer us ” (II-6), that also, if you desire 
to see. 

But. 

*■ 

fW % *rlw^ n s n 

Na tu måm éakyase drastum-anenaiva sva- 

cak$u$å 

Divyam dadåmi te caksuh paéya me yogam- 

aiévaram 

8. You are not indeed capable of seeing Me with 
merely this eye of yours; I give you the divine eye; 
(with it,) behold My lordly Yoga*. 

You are not indeed capable of seeing Me, putting on the 
Universal Form, with merely this eye of yours, which is ordinary 
(pråkrta — natural, unrefined); I give you the divine eye, by which 
you sliall be able to sec Me; by that eye, behold My lordly Yoga ; 
that which belongs to Me the lévara (Lord), and which is the pre- 
eminent Yoga-Power (“ yoga-sakti ”). 

337 ^ — 

Srøsm* II ^ II 

3. The direct mcaning of Yoga is ** Union ”, As such, the Viéva-rupa (Univer- 
sal Form) in which is effeeted the ” Union *' of Isvara with the manifold crea- 
tion is His Yoga. Or— one among the many other meanings of Yoga is “maglc”. 
The One-without-a-second putting on the Måyå-iovm of Viéva-rupa enfold ing 
the manifold creation is the Magic of magics, and is therefore Yoga. Or— 
it is Yoga also in the sense of being 44 a way to the Union with God (Åtman, 
Brahman) ”, the sense in which most of the Chapters of the GUa are titled as 
Yoga; since, in the Lord’s own words (verse 54) knowing this Form itself confers 
“ entry into ” Him. 
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Sanjaya uvdca — 

Evam-uktvd tato rdjan-mahayogesvaro Harih 
Daréayamasa Pdrthaya paramam mpam-aié varan i 

Sanjaya said — 

9. Having thus spoken, O King! Hari, the great 
Lord of Yoga, then showed to Pårtha His Supreme 
Isvara-Form 

(The sentence is continued and completed in verscll.) 

Having spoken thus , as stated above, O King , Dhrtaråstral 
/far/ 4 , Nåråyåija, the great Lord of yoga, i.e. He Who is great and 
is also the Lord of Yoga , then , immediately thereafter, showed to 
Pårtha , the son of Pfthå, His Supreme Iévara-Form, the Universa! 
Form 



n \ ° il 

Aneka-vaktra-nayanam-anekddbhuta-daréanam 
Aneka-divyåbharanam divydnekodyatåyudham 

10. with numerous raouths and eyes, with numerous 
wondrous sights, with numerous celestial ornaments, 
with numerous celestial weapons uplifted; 

with numerous mouths and eyes\ in that Form were many 
mouths and eyes; with numerous wondrous sights : in that Form 
were many astonishing aspects; with numerous celestial ornaments, 
with numerous celestial weapons, such as the sword, uplifted, held 
up; such a Form He showed. 

4. "Han”: (i) He who destroys the sin or (even) the transmigratory existence 
(saihsåra) of beings, on merely being thought of; (2) He who is greenish in 
colour .y.S.Com. 359); .3) He who destroys safasåra with its cause (namely 
avidyå) ( VS . Com. 650). (A) 



swtspw il u li 

Di vya-m dlyå mbara-dluiram di vya-gcmdhånulepanam 
Sarvåscarya-mayam devam-anantam vig vat o 

mukham 

11. wearing celestial garlands and apparel, anointed 
with celestial scented unguents, the All-wonderful 
Resplendent, Boundless, with faces on every side. 

wearing celestial garlands and apparel : Him, namely the Lord 
(Iévara), by Whom celestial garlands of fiowers and clothes were 
worn; Him, who was anointed with celestial-scented unguents, 
the AU-onderful, Resplendent, Boundless, with faces on every side t 
cvcrywherc, He being the Self of all beings: 

This form of Him He showed, and Arjuna saw. 

Now, with respcct to the splendour of the Lord’s Universal 
Form, a comparison is stated ; 

vfK mi m mmm \\\r\\ 

Divi surya-sahasrasya bhaved-yugapad-utthitå 
Yadi bhåh sadrsi sd syåd-bhdsas-tasya mahåtmanah 

12. If the splendour of a thousand suns were to rise 
up at oncc in the sky, that would be like the splendour 
of that Mighty Being. 

If the splendour of a thousand simultaneously-rising suns were 
to rise up at once in the sky, in the immediate region between the 
earth and heaven (antariksa), or in the heaven which is the third 


worid (from the eårth), that would be like (somewhat comparable 
to) the splendour nf that Mighty Being , namely thc Universal Form. 
And, if such (phenomenon) cannot occur, even then the splendour 
of the Universal Form will surpass it (the phenomenon imagined): 
that is the implication. 

And, 

-SH'RtcW i 

siffe n n li 

Tcitrciikast ham jagat-krtsnam pravibhaktam- 

anekadhd 

Apaéyad-deva devasya sar ir e Pdndavas-tadå 

13. There, in the body of the God of gods, the son 
of Påndu then saw the whole universe resting together, 
with its manifold divisions. 

There, in the Universal Form, the body of Hari, the God of 
gods, the son of Pandu, Arjuna, then jaw the whole universe resting 
together , established in one place, with its manifold divisions, 
distinctions such as Devas, Pitps, men, etc. 

m s fewrtfarst srs’stc: i 
ferøn ^ il 

Tat ah sa vismaydvisto hrsta roma Dhananjayah 
Pranamya sirasa devam krtdnjalir-abhåsata 

14. Then, he, Dhananjaya, filled with wonder, with 
his hair standing on end, bowing down with his head 
to the God, spoke with palms joined. 

Then, on seeing Him, he, Dhanahjaya, became filled with 
wonder, with his hair standing on end. Bowing down with his head, 
bcnding down his head exceedingly low and becoming humble, 
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to the God who had put on thc Universal Form, he spoke with 
palms joined, in respeetful obeisance. 

In what mannor — manifesting his personal experience, uamely, 
titat hc was sccing that Universal Form which was shown by the 
Lord — (did he speak)? 

rør — 

mrfe ^ sraftrø i 

wromfai 11 11 

Arjuna uvåca — 

Patyånii devåms-tava deva delte sarvårhs-tat/ia 

bhuta-visesa-saihghån 

Brahmdnam-Iéam Kat nal dsanasthai n-rsiméea 

sar vån-uragåthica di vydn 

Arjuna said — 

15. I see all the gods, O God, in Thy body, and hosts 
of all grades of beings; Brahmå, the Lord, seated on 
the lotus-seat, and all the Rsis and celcstial serpents. 

I see, directly perceivc, all the gods, O God, in Thy body, and 
hosts of all grades of beings , both inanimate and animatc, of multi- 
farious forms; and wliat elsc? — Brahmå, the Lord, the Four-faced 
Lord of creatures, seated on the lotus-seat, seated on the Meru 
the pcricarp, in thc middlc of the Earth-lotus; and all the Rfis, 
Vasistha and the rest. and celestial serpents, such as Våsuki, residing 
in heaven. 

tf mife fltttørøtwi l 

m rønfe fwrc fe^ 1 il 

Aneka-båh tidara- vaktra-netram paéy&mi tvårn 
' . . sarvato(a)nanta-rfipam 
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Nåntam na madhyam na punas-tavådim pasyåmi 

visveévara visva-rupa 

16. I see Thee of boundless form on every side, 
with manifold arms, bellies, mouths and eyes; neither 
the end nor the middle, nor also the beginning of 

Thee do I see, O Lord of the universe, O Universal 
Form. 

I see Thee of boundless form on every side, that is, the forms 

(seen) are hmulcss everywhere, with manifold arms. bellies, mouths 
and eyes; neither the end, termination, nor the middle, what lies 
between the two extremities, nor also the beginning, of Thee do 1 see; 
i.e. I do not see the end of Thee, the Lord, nor do 1 see the middle. 
nor again the beginning, O Lord of the Universe, O Universal 
Form . 


Moreover, 

lift* ^ i 

11 ^ n 

Kiritinam gadinam cakrinam ca tejo-råéim 

sarvato-diptiman tan i 

Paéyami tv dm dur-nirik$yam samanttid- 

diptånalårka-dyutim-apiameyam 

17. 1 see Thee with diadem, inace, and disens; 

a mass of radiance shining everywhere, very hard to 
look at, blazing all round like burning fire and sun, 
and immeasurable. 

I see Thee with diadem, kirlta, a particular ornament for the 
head, mace, and discus; a mass of radiance, shining everyn tere, 

very hard to look at , wliich can be seen only with mueh difticulty, 
blazing all round, everywhere, like burning fire and sun, and immeasur- 
able and whose limit cannot be ascertained. 


P— 23 
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From this vision of Thy Power of Yoga ( yoga-iakti ), I infer — 

to faTO <rc i 

srrø8rørt<rar *Rraror ge% sar % m«? n 

Tvam-aksaram par amam veditavyam tvam-asya. 

visvasya param nidhånam 

Tvam-avyayah éåévata dharma-gopta sandtanas - 

tvam puruso mato me 

18. Thou art the Imperishable, the Supreme, the 
(one) thing to be known, Thou art the great Abode 
of this universe; Thou art the undying Guardian of 
the Eternal Dharma, Thou art the Ancient Purusa, 

I wecn. 

Thou art the Imperishable, the Supreme Brahman, the one 
thing to be known by those who seek liberation. Thou art the 
great Abode, the receptacle, that is to say, the Supreme resting 
place, of this universe in its entirety. What else? Thou art the 
undying Guardian of the Eternal Dharma 5 , Thou art the Ancient 
Supreme Purtifa; / ween: this is my conviction. 

Moreover, 

TOrfa ifåmi fcsrfi \i \\\v\ 

Anddi-madhydntam-ananta-viryam ananta-bdhum 

éaii-surya-netram 

Paéyåmi tvdm dipta-hutdéa-vaklram sva-tejasd 

viévam-idam t apant am 


5. as has been said by the Lord Himself: “For the hrm establishment of 
dharma, I come into being ” (IV-8). (Å) 
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19. 1 see Thee without beginning, middle, or end, 

infinite in valour, of manifold arms; (liaving) the sun 
and the moon (as) Thine eyes, the burning fire (as) 

Thy mouth; scorching this whole universe with Thy 
radiance. 


/ see Thee without beginning, middle. or end: I see Thec, of 
whom the beginning, middle, or end, are not visible, infinite in 
valour, for whose valour there is no limit, of manifold arms, wliose 
arms are innumerablc; the sun and the moon Thine eyes, the bvrning 
fire Thy mouth; scorching this whole universe with Thy radiance 


fk i 

^5^1^ IR® l| 


Dyd vå-prthivyov- idam-antaram hi vyåptam 

tvayai/cena diiaica sar v åh 

Drstvådhhutani rupam-ugram tavedam loka-trayani 

pravyathitam mahdtnian 


20. Tilis Space, betvvixt heaven and earth, and all 
the quarters are filled by Thee alone; having seen 
this, Thy marvellous and awful form, the three worlds 
are trembling, O Great-souled One. 

This space betwixt heaven and earth, namely, the “ antarikja”, 
and all the quarters are filled by Thee alone, Who hast put on the 
Universal Form; having seen this, Thy marvellous, asto nishi ng> 
and awful, fie rce, form, the three worlds are trembling, t fighte ned’ 
or agitated, O Great-souled One, O Thou of noble nature. 

At lirst, Arjuna had the doubt, * vvhether we shall win or 
whether they will conquer us’ (II-6). Novv, therefore, to remove 
it, the Lord proceeds to reveal the assured. success of the Påpdavas. 
On seeing Him so, Arjuna continues: 
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twr ^ff^T: s^rfa: Il 

Ami hi tvd sura-samghd viianti kecit-bhitah 

pråhjalayo grnanti 

Svastituktvå maharsi-siddha-samghah stuvanti 

tv dm stutibhih puskaldbhih 

21. Verily into Thee enter these hosts of the gods; 
some, in fear, extol Thee with joincd palms; saying 
“ May it be well ”, bands of great Rsis and Siddhas 
praise Thee with abundant hymns. 

Verily into Thee are seen to enter these hosts of the gods, the 
warriors now engaged in fighting, all of them being the hosts of 
gods such as the Vasus and others, who have incarnated themselves 
in human forms for lightening the earth’s burden 6 * * * * . Some of them 
being in fear, extol Thee with joined palms , they being incapable 
of fleeing even. (The commencement of the Mahåbharata) War 
being near and observing signs such as portents foreboding calamity, 
and saying 44 May it be well for the world”, bands of great Rsis 
and Siddhas praise Thee with abundant , complete, hymns . 

And also, 

^ ^ fwfsrøT | 

Rudrddityd vasavo ye ca sddhyd viéve(a)évinau 

marutaécosmapdéca 


6. The phrase ‘ ‘ t vusurasamghå ' * is split here as **två surasamghå " . It also 
lends itsclf to be split as “ två asurasathgha", il asurasarit?hå" meaning “hosts of 

demons”, in which case the text can be interpreted as referring to the demoniae 

Duryodhana and his followers, who entered into the Lord on their destruetion. 

They were the unbearable burden on Mother Earth, whom the celestials-turned- 

humans (P&ndavas and their followers etc.) destroyed as the instruments of 

the Lord. 
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Gandharva-yaksåsura-siddha-samghå, nksante 

tv am vismitdécaiva sarve 

Rudras, Ådityas, Vasus, _and Sådhyas, 
Visvedevas, and Asvins, Maruts and Usmapas, hosts 
of Gandharvas, Yaksas, Asuras and Siddhas,— they 
are all looking at Thee, all quite astounded. 

The groups of Rudras, Ådityas, Vasus, and Sådhyas, the Vitve- 
devas, and the twin-gods, Aévins, Maruts, and Ufmapas, Pitrs, 
hosts of Gandharvas, Håhå, Huhu and others, Yakfas, Kubera and 
others, Asuras, Virocana and the rest, Siddhas, Kapila and others, — 
they are all looking at Thee, all quite astounded, having become 
amazed. 

For, 

sti i 

srcjr srtøii ii ii 

Rupam mahat-te bahu-vaktra-netram mahåbåho 

bahu-båhiiru-padam 

Bahudaram bah u-damstrå-kar ålam drstva lokdh 

pravyathitas-tathå(a)ham 

23. O mighty-armed! Having seen Thy immeasur- 
able form, with many mouths and eyes, with many 
arms, thighs and feet, with many bellies, and fearful 
with many tusks, the worlds are terrified, and so am I. 

O mighty-armed! Huving seen Thy immeasurable form, of 
great magnitudc, with many mouths and eyes, with many arms, 
thighs and feet, with many bellies, and fearful, hideous, with many 
tusks, on seeing such a form, — the worlds, i.e. living creaturcs of 
the worlds, are terrified, agitated with fear; and so am I as well- 

The cause (of my fear) is this: 
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<ft<T?mita>sroT i 

*|*JT ft iprfarcK^ srft * ft^fa m ^ fy*tt\\ 


Nabhah-spr&am diptam-aneka-varnam vyåttånanam 

dip t ci- viéala-netra m 

Dr s tv å hi tvårn pravyathitåntar åtmå dhrtim na 

vindåmi iamam ca Visno 

24. On seeing Thee touching the sky, shining in 
many hues, with mouths wide open, with large fiery 
eyes, 1 am terrified at heart, and lind no courage nor 
peace, O Visnu. 


On seeing Thee, touching the sky, shining in many hues, putting 
on many feaiTu! shapes, with mouths wide open, with large fiery 
eyes, I am terrified at heart : i.e. my mind (antaråtmå) is extremdy 
afraid, and l find no courage nor peace , i. c, quietude. comfort of 
mind, O Vi§nu. 


Why? , 

ftsft ^ 5n% Jr •*» sro swft ^ r il ^ w 


DanisUå-karåldin ca te mukhåni drslvaiva 

kålånala-sannibhdni 

Diéo na i due na labhe ca sarma prasida deveéa 

jagan-nivåsa 

25. Having seen Thy mouths, terrible with tusks, 
and resembling K.ålagni, I know not the (four) quarters, 
nor do I find peace. Have tnercy, O Lord of the 
Devas, O Abode of the universel 

Having seen Thy mouths, terrible, hideous. with tusks, and 
resembling Kålågni, the fire which consumes the worlds at the time 
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of final dissolution (pralaya), I know not the (four) guarters : I can- 
not disti nguish thc east and the west and I am confounded about 
the different quarters; therefore, nor do I find peace , comfort- 
Hence, have mercy , be gracious, O Lord of the Devas , O Abode 
of the universel 

The apprehension I had about possible defeat at the hånds of 
the encmy is also gone for ever, for — 

5far: S3^cRtsHT ssrcirétffaft IR$|) 

Ami ca tvam Dhrtardstrasya putråh-sarve 

sahaivd vanipdla-scimghaih 
Bhismo Dronah-Sutaputras-tatha{a)sau 

sahåsmadiyair-api yodha-mukhyaih 

26. And all these sons of Dhrtaråstra, with hosts of 
monarchs, Bhisma, Drona, and that Suta-putra, with 
the warrior-chiefs of ours, as well, 

(The sentcnce is complcted in the ncxt verse.) 

And all these sons of Dhrtaråstra, Duryodhana and the others, 
with hosts of monarchs, those that rule over the earth, and f urther. 
Bhisma, Drona, and that Suta-putra, (son of a charioteer) Karna, 
with the warrior-chiefs of ours as well, Dhr$tadyumna and the 
rest, the chiefs of the soldicrs, (enter precipitately into Thy mouth: 
See next verse.) 

IjNsot il ’t' 5 il 

Vaklrdni te tvaramdnd viéanti damstrdkarålåni 

bhaydnakdni 

Kecid-vilagnd daéanåntaresu samdrsyante 

curnitair-uttamdngaih 
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27. (They) enter precipitately into Thy mouths, 
terrible with tusks and fearful to behold. Some 
are found sticking in the interestices of Thy teeth, 
with their heads crushed to powdcr. 

(They) enter precipitately into Thy mouths. How are those 
mouths? — Terrible with tusks and fearful to behold . Moreover, 
some, among those who have entered the mouths, are found sticking* 
like a piece of flesh vvhich has been eaten, in the interstices of Thy 
teeth , with their heads (lite rally, the best limb of the body), crushed 
to powder, pounded. 

How do they enter the mouths? Arjuna says—* 

TO sr^l^TT: Z3FZ I 

to iRqi 

Yalhå nadmåm bahavontbu-veggh samudram- 

evåbhi-mukli d dra vanti 

Tathd tavåmi nara- loka- vira viéanti 

vaktrdnyahhi vijvalanti 

28. Verily as the many torrents of rivers flow towards 
the ocean, so do these heroes in the world of men 
enter Thy mouths fiercely flaming on all sides. 

0 

Verily as the many torrents of rivers , vvaters running with 
speed, flow towards the ocean , enter into it, so do these heroes in 
the world of men, such as enter Thy mouths fiercely flaming 

on all sides, which are glo wing. 

To what end and in what manner do they enter? He (Arjuna) 
says: 

TO l forfør STTWJ I 

^ sfiSTR tofci *m \ fa irmi 
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Yathå pradiptam jvalanam patangå viéanti nåéåya 

samrddhci-vegåh 

Tathaiva nåéåya viéanti lokås-tavapi vaktråni 

samrddha-vegah 

29. As raoths rush vvith precipitous speed into a 
blazing fire to perish, just so do these creatures also 
precipitately rush into Thy mouths only to perish. 

As moths, winged creatures, rush with precipitous, very high 
speed into a blazing fire to perish, to be destroyed, fust so do these 
creatures living beings, also precipitately rush into Thy mouths 
only to perish. 

And, Thou 

wismw *rr^%ir. smfci li 3 ° il 

Lelihyase grasamånah samant ål-lok ån-samagrån- 

vadanair-j valadbhih 

Tejobhir-åpurya jcigat-samagrcim bhdsas- 

tavogråh pratapanti VUno 

30. (Thou) lickest up, swallowing all the worlds 
on every side with thy flaming mouths, filling the 
whole world with radiance. Thy fierce rays are 
burning, O Vi^iju! 

(Thou) lickest up, tasteth, swallowing, taking in, all the worlds 
on every side, with Thy flaming mouths, filling the whole world with 
radiance. Moreover, Thy fierce rays , brilliant beams of heat and 

light, are burning, causing distress, O Viwu, the AU-pervading 
One! 

Because Thou art so terrible, thcrefore., 
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srnunfs ^ s ^ ^ ^ ^ i 

%Tgfa^Tfa wswsi * ft srsrF^nfH w Jrcftg ii 

Åkhydhi me ko bhdvan-ugrarupo namo(a)stu te 

deva-vara prasida 

Vijnatum-icchåmi bhavantam-ddyam na hi 

prajanami tava pravrttun 

31. Tell me who Thou art, fierce in form. Saluta- 
tion to Thee, O Deva Supreme; have mercy. I desire 
to know Thee, the Primeval Being; for, I know not 
indeed Thy behaviour. 

Tell me who Thou art, fierce in such a form as this. Salulation 
to Thee, O Deva Supreme, the Foremost among the gods; have 
mercy , be propitious. I desire to know Tltee, the Primeval Being, 
clearly, for, because, / cannot indeed know Thy behaviour, action. 

Sri Blmgavdn-uvaca 

Kdlo{a)smi loka-ksaya-krt-pravrddho lokdn- 

samdhartum-iha pravrttah 

ftte(a)pi tvd na bliavisyanti sar ve ye(a)vasthitdh 

pratyanikesu yodhph 

The Blessed Lord said — 

32. I am the mighty world-destroying Kåla, here 
engaged in infolding the worlds. Even without you, 
none of the warriors arrayed in the hostile armies 
shall live. 




1 am the world-destroying Kåld 7 , mighty, with fully extended 
power. For what purpose I have grown fully in power, listen: 
here. at the present moment, engaged in infolding, destroying, 
the _ worlds. Even without you (flghting), none of the warriors, 
Bhi$ma, Dropa, Karna and others, about whom (whose death) 

you are uncertain, arrayed in every one of the hostile armies, shall 

live. 

Such being the case, 

n 33 n 

T asmdt- 1 vam-ut t is tha yaéo labhasva jitvå éatrm- 

bhunksva r&jyam samrddham 
Mayaivaite nihatåh p&rvam-eva nimitta-måtram 

bhava savya-såcin 

33. Therefore, do you arise and acquire farne. 
Conquering the enemies, enjoy the affluent kingdom. 
Verily by Myself have they been already slain; be you 
merely an apparent cause, O Savya-såcin. 

Therefore, do you arise, and acquire farne, that Bhijma, Dropa 
and others, all “ ati-rathas whom even gods cannot vanquish* 
have been defeated by Arjuna; such farne is attained purely as the 
result of “ pupya ” (meritorious action). Conquering the enemies, 
Duryodhana and the rest, enjoy the affluent kingdom, unchallenged 
and rid of troubles. Verily by Myself have they been already 
slain, they have surely been deprived of lifc; be you merely an 
apparent cause, O Savya-såcin, Arjuna, who can shoot arrows even 
with the left hånd. 

7. “Kåla" is Parameévara conditioned by the Power of Activity (Kriyå-iaktt). 
(Å) The Universal Form ( Viiva-rapa ) revealed to Arjuna was that of Jévara, 
the Lord of Destruction ( scnhhåra ). That revealed to Vaéoda was that of 
Vijnu (Lord of Prcservation, Sthiti ); that revealed to Brahmå was a combi- 
„ation of Brahma (Lord of Creation, S rf /i) and Vi ?v ,u (i.e. o(S r >ti tmi Sthiti) -. 
while that shown to Duryodhana was a combination of the Vij„u and Rudra 
aspects ( Sthiti and Sathhåra ). 
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*mr zfe m ?jeq^ $m% v* il 

Dronam ca Bhismam ca Jayadratham ca Karnam 
tathå(a)nyån-api yodhavirån 

Maya hatams-tvam jahi må vyathisthå yudhyasva 

jetdsi rane sapatnån 

34. Drona and Bhfsma, and Jayadratha and Kama, 
as well as other brave warriors, — these, killed by Me, 
do you kill; and be not distressed with fear. Fight, 
and you shall eonquer your enemies in battie. 

The Lord specifically mentions by namc every one of the 
warriors, about (conquering) whom Arjuna was uncertain, as 
having been (already) killed by Himself. The reasou for Arjuna's 
apprehension as regards Drona and Bhlfma is well-known. Droija 
was master of the science of archery (dhanur-veda), was possessed 
of celestial weapons, and in particular was his own most vener- 
able Guru. Bhljina had death at his own free-will and was 
possessed of celestial weapons; and though (formerly) engaged in 
single combat with (the sixth Avatar of Vi§nu) ParaSurama, re- 
mained unvanquished. So also Jayadratha 8 : his father® was 
engaged in penancc with the object, “ whoever causes my son’s 
head to fail on the ground, the head of that person also shall fail”. 
J Kama also 10 ; and besides, he was possessed of an unfailing Sakti 


8. i.e. he was also possessed of celestial weapons. (Å). Jayadratha 
had married E>hrtarå$tra's *>n1y daugliter DuhSala. He was killed by Axjuna 
on the fourteenth day of the war. 

9 . Vfddha-k$atra, ruler of Sind. Arjuna caused the head of Jayadratha to 
fail in the lap of Vj-ddha-k$atra, who, unaware that it was his own son’s head, 
immcdiatcly threw it on the ground and then caused the fali of his own head 
as per a curse. 

10. i.e. he was also possessed of celestial weapons. (A) 


365 


(spear) given to him by Indra; was a son of the Sun-god, born of 
a maiden 11 ; whercfore. hc is (also) mentioned by name“. 

(All) these ( already ) killed by Me, do you kill, merely as thc 
apparcnt causc (as My tool); and bu not distressed with fear, do not 
fear from them. Fight, and you shall conquer your enemies, Duryo- 
dhana and the rest, in battie. 

fwf IRTqr || 3* || 

Sanjayci uvåca — 

Etacchrutvd vacanam Keiavasya krtånjalir- 

vepamdnah kinti 
Namaskrtvd bhftya evåha Krsncun sa-gadgadcitn 

bhlta-bhitah pranamya 

Sanjaya said — 

35. Having heard that speech of Ketfava, Kirltl 
(the diademed one, i.e. Arjuna), with joined palms, 
trembling, prostrated himself, and again addressed 
Kj§na in a stammering tone, bowing down, over- 
whelmed with fear. 

Having heard that , afore said, speech of Kesava, Kirlti 15 (the 
diademed one), with ioined palms . trembling. prostrated himself. 

IL Arjuna’s own mother is tho 4 maiden \ 

12, The account of the war in the Mahå-bhårata shows that these four great 
warriors named by the Lord could be done away with only by special steps 
adopted by the Lord Himself. 

1 L A diadem (kirita, possessing the radiance of the Sun, was placed on Arjuna’* 
head by Indra when hc fought the Dånavås (vide M.B. ViråtaParvaX LIV-17.) 
Hence hc got the namc. 
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and again addressed Kf$na in a stanimering tone. Owing to thc 
onsct of distress in the case of a person overawcd by fear, or owing 
to the welling-up of joy in the case of a person overpowered by 
affcction, the cyes become full of tears and then the throat is choked 
with phlegm, thereby causing indistinctness and dullness in speech; 
this is stammering. And, Arjuna spoke in such a tone, bowing 
down, witli his mind over-whelmed with fear over and over again. 

Safijaya’s words have a motivc in this context. How? Whcn 
thc unconquerable four, i.e. Dropa and othcrs, would bc slain by 
Arjuna, Duryodhana also would surely be slain, bereft of support — 
thinking thus, Dhj-taråjtra, despairing of victory, might bring 
about peace; and thereby there miglu be reconciliation betwcen the 
two (warring) parties. (But) even to this (speech), Dhrtarå$tra 
did not pay heed, because of the force of what was bound to 
happen (Destiny). 

anN wr- 

^ ll^ll 

Arjuna uv&ca — 

Sth&ne Hrslkeéa tava prakirtya jagat- 

prahrøatyanurajyate ca 

Rak s fim si bhltåni diéo dravanti sarve namasyanti 

ca siddha-samghåh 


Arjuna said — 

36. It is meet, O Hpfikesa, that the world is delighted 
and rejoices in Thy praise; Råksasas fly in fear to all 
quarters; and all the hosts of Siddhas bow down 
(to Thcc). 

It is meet, it is appropriate, O Hr$!lceia, that the world is 
delighted, gets enraptured, in Thy praise, by singing Thy glory 
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and hearing it. Or, the word ‘ sthåne ’ ( 4 it is meet ’) may bc 
taken as qualifying the object: the Lord is thc proper object of 
delight and the like, for He is the Self of all and also the Fricnd 
of all beings. So also, (the world) rejoices in, feels attachment 
for, Thy praise; and that is also proper; the Lord is the fit object 
of affeetion. 

Moreover, Råkfasas fly in fear , i. c. overpowered by fear, 
to all quarters;— that also is meet 14 ; and all the hosts , assemblagcs, 
of Siddhas, such as Kapila, bow down (to Thee); — -that is also proper. 

The reason for the Lord being the object of delight and the 
like is now stated: 

sniftrarcr ^ II h 

Kasmåcca te na nameran -malm tman ganyase 

brahmano(a)pyådikartre 

Ananta deveéa jagan-nivdsa tvam-aksaram 

sad-asat-tatparam yat 

37. And why should they not, O Great-souled One, 
bow to Thee, Greater (than all else), Primal Cause 
even of Brahmå, O Infinite Being, O Lord of gods, 
O Abode of the universe? Thou art the lmperishable, 
the Being and the Non-being, That xvhich is Supretne. 

Atid why , for what reason, should they not bow down to Thee , 
O Great-souled One? Greater (than all else), for Thou art the 
Primal Cause even of Brahmå, Hiranya-garbha therefore, why 
s hould they not bow down to Thee? Conscquently, Thou art the 
proper object of delight and the like, and of obeisance. 0 Infinite 
Being, O Lord of gods, O Abode of the universe, Thou art the Im - 

14. Whcn thc R$k$asas, who arc a part of the universe, are of a different 
nature from the rest, how can the (whole) universe be said to be delighted 
and to rejoice? This doubt is thus answered. (Å) 
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perishable Being, That which is Supreme, celebrated in tlic Vedantas 
(i.e. upani$ads). What is That? The Being, that which is Mani- 
fested, and ihe Non-being, thc Unmanifested, with rcspcct to which 
arises the conception of non-existence. These two, “Sat” (Being) 
and “Asat” (Non-being), form the adjuncts of the Imperishable 
and so It is spoken of figuratively as the “Sat” and thc “Asat”' 
In reality, however, That which is Supreme, which transcends the 
“Sat” and the “Asat”, and which thc knowcrs of the Veda speak 
of as thc Imperishable,— That alone Thyself art, and nothing 
else. 

Again, he priases the Lord: 

Iwi v i i 

^ ^ sw ^rr ii ^ n 

Tvam ådi-devah purusah puråtias- 1 vam-asya 

viévasya param nidhånam 

Vettåsi vedyam ca param ca dhama tvayå tatam 

visvam-anantampa 

38. Thou art the Primal God, the Puruaa Ancient; 
Thou art the Supreme Refuge of this universe; Thou 
art the Knower and the Knowable, and the Supreme 
Abode. By Thee is the universe pervaded, O Thou 
of boundless Form. 

Thou art the Primal Gad, being the Creator of the universe, 
the Purufa, lying in the body, Ancient ; Thou alone art the Supreme 
Refuge, that in which the entire universe is deposited during the 
great deluge (Mahå-pralaya) and other periods. Morcover, 
Thou art the Knower of the entirety of knowable things, and the 
Knowable, that which is fit to be known; and the Supreme Abode> 
namely the State of Visnu. By Thee is the entire universe per. 
vaded, O Thou of boundless Fornt, He for whose forms thcrc is no 
limit. 


Moreover, 
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w r ?nrcfc*g mws&i im ^sfo 5Rt srmft ww n 

Vctyur- Yamo(A)gnir- Varunah Sasånkah 

Prajapatis-tvam Prapit åmahaica 

Namo namaste(a)stu sahasra-krtvah 

punasc abhuyo(a)pi namo namaste 

39. Thou art Våyu, Yama, Agni, Varuna, the Moon, 
Prajåpati, and the Great-grandfather. Salutation, 
salutation to Thee, a thousand times, and again and 
again salutation, salutation to Thee. 

Thou art Våyu, aiul Yama, Agni, Varuna, the Lord of the waters, 
the Moon (having a mark, “anka”, resembling a hare “Saéa”), 
Prajåpati, (lord of creatkm) such as Kasyapa, and the Great-grand- 
father, the Father of even the Grand-fathcr Brahmå. Salutation t 
salutation to Thee, a thousand times, and again and again salutation 
to Thee. The expression ‘a thousand times’ is mcaut for a count 
ot the abundant, repeated practice of the aet of prostration. By 
saying ‘again and again’, Arjuna shows his feeling of not having 
attained complete satisfaction (in saluting the Lord), due to his 
surpassing faith and devotion. 

And, 

m srå i 

Namah puraståd-atha prsthatas-te namo(a)stu le 

sarvata eva sarva 

Ananta-viryåniita-vikramas-tvam sarvam samapnosi 

tato(a)si sarvah 

40. Salutation to Thee betore and to Thee behind, 

salutation to Thee on every side, O All! Thou, 


I 


P— 24 
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infinite in power and infmite in prowess, pervadest 
all ; wherefore Thou art All. 

Salut at ion to Thee, before, in thc eastcrn directton, and to 
Thee, behind also ; salutation to Thee on every side, O AU. who art 
present everywhcre in all dircctions! Thou infinite in power and 
infinite in prowess : power is capacity and prowess is courage, the 
attacking spirit. A man, though powerful (i.e. having thc 
capacity), may not have the daring to huri weapons etc. against 
enemies, or he may be slow in attacking; but Thou art iniinitely 
powerful and possess infinite prowess; and Thou pervadest all , 
the entire universe, completely by Thy One Self; wherefore , Thou 
art All, that is to say, without Thee nothing exists. 

Because I have been a sinner not knowing Thy greatness, 
therefore, 

1 1«* | w \ i 

Sakheti matvd prasabham yad-uktam he Krsna 

he Y ada va he sakheti 

Ajanatd mahimanam tavedam maya, pramadat- 

pranayena vdpi 

41. Whatever was rashly said by me, through care- 
lessness or love, addressing Thee as “ O 15 Krsna, 
O Yådava, O friend ”, regarding Thee (merely) 
as a friend, ignorant of this Thy greatness, 

(The sentence is completed in the next verse). 

Whatever was rashly , disrespeetfully, forcibly, said by me, 
through carelessness, mental distraction, or love, familiarity caused 
by affeetion,— through either of these causes, addressing Thee, as, 

15. The ‘ he!’ in the original (for ' O! *) signifies an irreverential vocative in 
the context. 
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O Kf$na, O Yådavo, and O frieitd", regarding Thcc, through 
wrong judgments, merely as a friend, a person of the same age, 
ignorant of this, Thy greatness, not knowing of this, the Universal 
Form of Thyself, Iévara. 

11 11 

yaccåvahdsdrtham-asatkrto(a)si vihrda- 

éayydsana-bhojanesu 

F.ko(a)thav dpyaeyuta tat-sarnaksam tat-ksdtnaye 

tvdm-aham-apraineyam 

42. In vvhatever way Thou hast been disrespected, 
in fun, while walking, reposing, sitting, or at meals, 
when alone or when dircctly present, O Acyuta, — 

I implore Thee, Immeasurable One, to forgive all that. 

In whatever way Thou hast been disrespected, insulted, in 
fun, for making merriment, — where? while walking, rambling 
on foot for pleasure, reposing in bed, sitting, or at meals, taking 
food , — when alone, when Thou wert beyond the range of sight. 
(Thou hast been treated with disrespect), or when directly present, 
or openly (Thou hast been disrespected), O Acyuta, — 1 implore 
Thee, Immeasurable One, to forgive al l that, the vvhole aggregatc 
of offcnces. 

For. 

1 ftmfa #*** mm I 

* 1 1 « ^11 

Pitdsi lokasya cardcarasya tvam-asya pujyaéca 

gurur-gan yd>i 

\ 

Na tvat-samo(a)styabhyadhikah kulo(a)nyo 

lakatraye{a)pyapmtima-prabhåva 


! 
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43. Thou art the Father of the World, moving and 
unmoving; Thou art to be adored by this (World), 
the Greatest Guru; there exists none who is even 
equal to Thee, in theth ee worlds; whence another 
superior to Thee, O Thou of power incomparable? 

Thou art the Father , the Creator, of the world, the aggregate of 
living beings, moving and unmoving ; Thou art not merely the 
Creator of the universe; Thou art to be adored by this world , for 
Thou art the Greatest Guru u . How artThou the Greatest Guru?— 
that is being stated: there exists none , who is even equal to Thee , 
in all the three worlds. There cannot indeed be two Isvaras 
(Lords); for, if there be more than one Tévara, the business 
of running the universe would becomc a fail ure 17 . So, there can 
be none equal to Thee. Whence can there be another superior 
to Thee , O Thou of power incomparable ? — Thou, for whose valour, 
glory, there is no likeness, and to whom belongs the suprerne 
majesty. 

Because it is so, 

RfrmTT 5TCTI<$ | 

fafa sfa sasg: fsPK fsrcrcitfa fa ntfvn 

Tasmåt-pranamya pranidhdya kdyam prasddaye 

tv dm-aham-I§am-idyam 
Piteva putrasya sakheva sakhyuh priyah 

priyaydrhasi deva sodhum 

44. So, bowing down, prostrating my body, I crave 
Thy forgiveness, O Lord adorable! As a father his 

16. being the Guru even of other Gurus such as Hiranya-garbha. (Å) 

17. If there were more than one Jévara, each of them would be equally inde- 
pendent; and there being no reason for assuming that they would be of the 
same mind, they might be of different minds, and when one wishes to create, 
another might desire to destroy. Thus, the due coursc of business would 
suffer violation and the universe would cease to get on in a regulated order 

as it does now. (Å) 
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son, friend a friend, a beloved one his love, even 
so it is meet Thou shouldst bear with me, O Deva! 

So, bowing down in respectful obeisance, prostrating my body, 
laying it very low, I crave Thy forgiveness, I implore Thee to be 
propitious, O Lord adorable, Rulcr worthy of praise! And, for 
your part, as a father forgiveth all the offences of his son, and as 
a friend forgiveth the offences of a friend, or as a beloved one 
forgiveth the offences of his love, even so, it is meet, O Deva, that 
Thou also shouldst bear with me, forgive me. 

^ wfam il tf* n 

Adr sta-par vam hrsito(a)smi dr s tv d bhayena ca 

pravyathitam mano me 

Tadeva me daréaya deva rupam prasida deveéa 

jagan-nivåsa 

45. Overjoyed am I, having seen what was never 
seen before; yet my mind is distracted with terror. 
Show me, O Deva, only that (natural) Form; have 
mercy, O Lord of Devas, O Abode of the universe. 

Overjoyed am I, having seen , what was never seen before , this 
Thy Universal Form, which has not been seen at any time before* 
by myself or by anyone clse. Yet , my mind , is distracted with 
terror . Thercfore, show me, O Deva, only that (natural Form , 
namely, that of my companion; have mercy, O Lord of Devas, 
O Abode of the universe . 

sO 

m fasrqp n tf ' \ w 

Kiri tinam gadinam cakra-hastam-icchåmi tv dm 

dratfum-aham tathaiva 
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Tenaiva rppena catur-bhujena sahasra-båho bhava 

viéva-murte 

46. Diademed, bearing a mace and a discus in the 
hand(s), — Thee 1 desire to see like that. Assume 
that same four-armed Form, O Thou of thousand 
arms, O Universal Form! 

Diademed , wc åring a crown, bearing a mace and a discus in 
the hand{s) f Thee / desire , implore, to see like that, i.e. as Thou 
wert previously. Whercfore. assume that same four-armed Form, 
^hat of the Son of Vasudeva. O Thou of thousand arms, in Thy 
present Universal Fornr O Universal Form . The meaning is: 
xvithdrawing the Universal Form. do Thou assume that very Form, 
as the Son of Vasudeva. 

Obscrving Arjuna terrified, the Lord withdrew the Universal 
Form, and consoling him with kind words, said: 

Mt — 

Sri Bhagavdn-uvdca — 

Mayd prasannena tavdrjunedam rapam param 

dar$itam-dtmayogdt 

Tejomayam vii vam-anantam-ddyam yan-me tvad- 

anyena na dfsta-purvam 

The Blessed Lord said — 

47. By Me, being gracious to you, O Arjuna, hath 
been shown by My own Yogic-power this Form 
supreme, the resplendent, universal, infinite, Original 
Form of Mine, which hath not been seen before by 
any other than yourself. 
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By Me, being gracious to you, — grace is the disposition to 
bestow favours — O Arjuna, hath been shown by My own Yogic- 
power, the power of Ais'varya (the divine facullies of Isvara), this 
Form supreme, the Universal Form (Viévarupa), the resplendent, 
f ull of splendour, universal, comprising all, infinite, having no 
bounds, Original, the primcval, Form of Mine, which hath not 
been seen befare by any person other than yourself. 

Having seen the Form of Mine, the Åtman, you have truly 
become a person who has attaincd all his ends — on this ground, 
the Lord praises it (that vision) : 

Na veda-yajiiådhyayanair-na ddnair-na ca 
kriyåbhir-na tapobhir-ugraih 

Evam-rapah éakya aham nrloke dr astum tvad- 

anyena Kuru-pravira 

48. Neither by the study of the Vedas and of the 
sacrifices, nor by gifts, nor by rituals, nor by severe 
austerities, can I be seen in this Form, in the world 
of men, by any other than yourself, O great hero of 
the Kurus! 

Neither by the study of even the four Vedas in the prescribed 
manner, and by the study of the sacrifices: — since by the mere 
study of the Vedas the study of sacrifices is also cffccted, the separate 
mention of study of sacrifices is for the purpose of indicating that 
an in-depth knowledge of the sacrifices is implied 18 ; so also, nor by 
gifts, (such as fhat of gold or other valuables) equal to the weight 
of one’s body; nor by rituals, such as the Agnihotra, prescribed 

18. Learned ciders have held that adhyavann (study of the Vedas) ends with 
'earning the text by rote; thcrcfore it does not include an understanding of 
tho meaning and thercfore the practical knowledge of the sacrifices. (Å) 
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by S ruti etc. ; nor also by severe austerities, such as the Cåndråyana 19 , 
can I be seer i in this Form, the Universal Form that was manifested, 
in the world of men, by any other than yourself 20 , O great hero of 
*he Kurus'. 

m ?r m ^ væn ^ i 

ifcHRTJ n ^ n 

Må te vyathå må ca vimudha-bhåvo drstvå ruparn 

ghoramidrng mamedam 

Vyapeta-bhih prjtci-mcmåh punas-tvam tad-eva me 

rapam-idam prapaéya 

49. Be not afraid nor bewildered, having beheld 
this Form of Mine, so terrific. With your fears 
dispelled, and with gladdened heart, now see again 
this Form of Mine. 

Be not afraid, nor bewildered, let there be no fear in you, nor 
conl'usion of mind, having beheld this Form of Mine, so terrific, 
as hath bcen shown. With your fears dispelled, and remaining 
with a gladdened heart, now see again this Form of Mine, with four 
arms, holding the conch, the discus and the mace. which you wished 
to sec. 

arørcrcwrø ^ g*? n ii 

1 9. A rcligious observance or cxpiatury penance whcrcin the quantity of 
food laken is regulatcd by the moon’s phascs. Beginning with fiftecn mouth- 
fuls at the ful! moon, it is diminished by one mouthfu! every day d Liring the dark 
fortnight, till it is reduced to nothing at the new moon, and is incrcased in likc 
manner during the bright fortnight. 

20. that is to say, by any one else, becausc he has not rcccived My gracc. (A) 
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Sanjaya uvaca — 

Ityarjunam V åsudevas-tathoktvd svakam rapam 

claréayåmdsa bhayah 

Åévåsciydmdsa ca bhitam-enam bhutvd punah 

saumya-vapur-mahdtmå 

Sanjaya said — 

50. Having thus spoken to Arjuna, Vasudeva showed 
His own Form again. And, once more assuming 
His gentie Form, the Great-souled One pacified 
him who was terrified. 

Having spoken thus, as above* 1 , to Arjuna, Vasudeva showed 
His own Form again, as born in Vasudeva’s family**. And, once 
more assuming His gentie Form of gracious mcin 2S , the Great- 
souled One pacified him who was terrified, cheered him up. 

toN tni* s* w ^ srt^t i 

^r; u i* n 

Arjuna uvdca— 

Dr s tv edam mdnitsam riipam ravn saumyam 

Janårdana 

Idamm-asmi samvrttah sacetdh prakrtim gatah 

21 . Verses 47 to 49. (A) 

22. With fbur arms. (Å). Sce Vi? nu P urå na V, 3. 8; Bhåganita X-iii-9. 
Atbiith érj Kp§^a had four arms, and imniediately thereafler He assumed 
the two armed form. 

23. This refers to the usual human form with two hånds. 
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Arjuna said — 

51. Having scen this, Thy gcntle human Form, 
O Janårdana, I have now become composed in mind 
and have recovered myself. 

Having seen this, Thy gentie human Form, that of my friend, 
and propitious in countenance, O Janårdana, / have now become 
composed in mind, my mind has become soothcd and pellucid; 
and I have recovered myself, returned to my own nature. 

II HR || 

§ri Bhagavån-uvåca — 

Su-dur-daréam-idam rupam dr stav ån asi y art-mama 
Devd apyasya riipasya nitvam daréana-kamksinah 

The Blessed Lord said — 

52. Very hard indeed it is to see this Form of Mine, 
which you have seen; even the Devas ever long to 
behold this Form. 

Very hard indeed it is to see this Form of Mine which you have 
seen : it can be seen only with very great difficulty; even the Devas , 
ever, at all times, long to behold this Form of Mine. The implica- 
tion is: though always desirous of seeing It, they have neither seen 
It as you have done, nor arc they ever going to see It. 

Why so? 

mi stot q q %sqqr i 
wr qqfrøt zyi m q*n ii *3 n 
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Nåham vedair-na tapaså na dånena na cejyayå 
Sakya evam-vidho drastum drstavånasi mdm yathå 

53. Neither by Vedas, nor by austerity, nor by gifts, 
nor by sacrifice, can I be seen in this Form, as you 
have seen Me. 

Neither by the four Vedas, the Rk, thc Yajus, the Santa, and 
the Atharva, nor by severe austerity, such as the Cåndråyaija, 
nor by gifts of cows, land, gold, and the like, nor by sacrifice or 
worship, can 1 be seen in this Form, in the manner manifested by 
Mc* and a? you have seen Me . 

“ How then canst Thou be seen?” 

“Listen” : 

'S 

^ ii ii 

Bhaktyå tvananyayå sakya aham-evam-vidho 

(a) rjuna 

Jnåtum dr a dum ca tattvena pravestum ca 

parantapa 

54. But by devotion unique, I of this Form may b 
known, O Arjuna, and seen in reality, and also entered 
into, O scorcher of foes! 

But by devotion — of what characteristic? that is being told: 
unique, undistracted: undistracted devotion is that which never 
occupies itself with anything except the Lord and by reason of 
which nothing except Våsudeva is comprchended by evcryone of 
thc senscs; with such devotion, / of this Form, the Universal Form, 
may be known through the Sistras (Scripture), O Ar/una! Not 
o nly can I be known through Scripture, but I can also be seen 
in reality, realised truly, dircctly, personally, and also entered into, 
reaching to the state of libcration, O scorcher of foes\ 
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Now, the essencc of the teaching of the whole Gltå-ååstra, 
which conduces to Supreme Felicity is sumrned up and laid down 
as the one to bo followed (by all): 

fåh: ^ s li ** n 

Maukarmakrn^maUparamo mad-bhciktah sanga • 

varjitah 

Nir-vairah sarva-bhutesu yah sa måm eti Pdndava 

55. He who does work for Me, and has Me for his 
goal, is devoted to Me, is free from attachment, and 
is without hatred towards all creatures,— he comes to 
Me, O Påndava! 

He who does work for Me, for My sake, and has Me for his 
goal,: a servant does work for his master, but he does not look 
upon that master as the highest goal to be reached by him afte r 
death; but this person who does work for Mc regards Me alone 
as the supreme goal; I am his supreme goal; so also, he is devoted 
to Me, he serves (resorts to) Me alone in all manner of ways, with 
his whole heart and soul; he is free from attachment, he has no 
attachment or love for wealth, progeny, friends, wife, or kinsmen; 
and he is without hatred towards all creatures, he bears no enmity 
towards any of the creatures, even towards those who might have 
caused extreme injury to him; he who is such a devotee of Mine? 
comes to Me; I Myself being his supreme goal, nothing else can 
ever be the destination he will reach 24 . This is the desired teaching 
offered by Me to you, O Pån&ava\ 

24. The fruit of meditation on the Universal Form, by such a devotee, is 
krama-mukti, (liberation step by step); and hc will gct final rclcase after reach- 
ing the Lord. (Å) 
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^itørcrrå «ft$s»n&r- 
*w$fro?røNr irm 


fti Sri-Mahåbhårate iata-såhasrydm samhitdyåtn 
Vaiydsikydm Bhistna-Parvani £ rimad- Bhaga vad- 
Gttdsupcinisatsu Brahma- vidydydm yoga-édstre 
$ri Krsndrjuna-Samvdde ‘ VHvarapa-daréanam ’ 
ndma ekadaéo{a)dhydyah. 

Thus the eleventh chapter entitled ‘Vision of the 
Universal Form’ in the Upanisads known as ‘The 
Celebrated Songs of the Lord’ expounding the 
Knowledge of the Supreme Spirit, and the 
Science of Yoga, in the form of a dialogue 
between Sri Kf^na and Arjuna — embodi- 
ed in the Bhisma-Parva of Sri Mahå- 
bhårata, the Compendium of one 
hundred thousand verses 
produced by Vyåsa. 
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il aroftssqw ii 

( ) 

D VADA$0(A )DH YA YAH 
(B HAKTI-YOGAH) 

CH APTER - XFI 
(WAY OF DEVOTFON) 

(Arjuna asks:) “ In the chapters commencing from the second 
and ending with that dcscribing the Divine Glory (Chap. X), 
the meditation of the Supreme Self ( Parmåtman ), the Imperishable 
(Ak$ara) Brahman, devoid of all attributes, has been taught. (As 
distmguished from tilis teaching,) the worship of Thysclf, the Lord 
(Iévara) associated with the condition ( upådhi ) of Sattva, Who has 
the divine power of eflfecting all evolutionary process 1 and the 
capacity to knovv everytlhng, has also been taught liere and there. 
And in the Chapter (XI) treating of the Universal Form, Thy 
Primal Form as Tsvara, the Universal Form manifested as the 
entire universe, has been discloscd by Thee for the very purpose 
of Thy worship; and having discloscd that Form, Thou hast taught 
me to do work for Thy sake and so on (XI. 55). Therefore, desirous 
of knowing which of thesc two alternatives is the better, I question 
Thee (as foilows)”: 


— 

^ tt % ii ? il 

Arjuna uvdca — 

Evam satata-yuktå ye bhaktds-tvdm paryupdsate 
Ye cdpyaksaram-a vy aktam tesdm ke yogdvit-tamdh 

1. (Sarva-yoga) the accomplishment of the processes known as the birth, 
stay, dissolution, appearance, and restraint, of the entire universe. (Å) 
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Arjuna said— 

1 . Of these — those devotees who, ever steadfast, 
thus worship Thee*, and those also who (meditate on) 
the Imperishahlc, the Unmanifested — which are the 
better-versed in Yoga? 

Of these two classes (of worshippers) — those devotees who 
ever steadfast, uninterruptedly engaging themselves in doing the 
work of the Lord and in other matters as taught, with their mind 
concentrated, f/w^—referring to what was stated in the immediately 
preceding verse: “ He who does work for Me M and so on. 
(XI. 55) — worship Thee , things of Thee in the Universal Form 
as was manifested, resorting to nothing else as their refuge; and 
those also , others, who, having given up all desires and renouncing 
all actions, meditate on Brahman, characterised as the Imperishable t 
the Unmanifested, incomprehensible to the senses, because of its 
being devoid of all upadhis (conditions); indeed, in common usage, 
that which is comprehended by the senses is said to bc manifest, 
as the meaning of the root ‘anj* (to make clear) denotes; but this, 
the Imperishable, is the oppositc; and also as designated by other 
attributes 3 to bc mentioned liereafter (XII- 3) — which are the better - 
versed in yogal : Which are knowers of Yoga in a superior degree? 

Sri Bhagavdn-uvåca— 

The Blessed Lord said — 

Those who worship the Imperishable, those seers of Truth 
who have given up all desires, let them remain; what has to be 
said of them, We shall say later (Verses 3 to 5 But, as regards the 
others : 

2. i.e. Isvara, the Personal God with attributes, of the Universal Form, and 
therefore, with cosmic funetions, as euntrasted with “ the Imperishable, the 
unmanifested” which is the attributeless, a-cosmic, Impersonal Absolute 
(Brahman, Åtman). 

3. These so-callcd attributes like “Indefinable “unthinkablc” etc. also 
only point to the atttibute-less-ness of the absolute. 
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3<n ^ i 
% Sxfsht naii il q u 

Mayyåvesya mano ye mdm nityayuktd updsate 
Sraddhayå parayopetas-te me yukta-tamd mat åh 

2. Those who, fixing their mind on Mc, worship 
Me, ever steadfast, endowed with supreme faith, 
they in My opinion are the best in Yoga. 

Those devotees who, fixing their mind on Me , concentrating 
their thought on Me, the Supreme Lord (Para mes vara) in thc 
Universal Form, worship Me, the Supreme I. ord of all masters of 
Yoga, the All-knowing, (Me) of vision devoid of purblindness 
(darkness) (“timira”) in the form of the troubles (klesas), attach. 
ment and the rest 4 , ever steadfast in the manner stated in the con- 
cluding verse of thc preccding Chapter, endowed with supreme 
faith, they in My opinion are , them I consider as, the best in Yoga 
Without interruption, indeed, do they pass day and night with 
their mind devoted to Me; wherefore, it is mcet to speak of them 
as the best of yogins. 

Are not the others, then, the best of yogins?— Not so; just 
hear what has to be said about them : 

tårn ^ arø \\ \ \\ 

Ye tvaksciram-anirdeiyam-avyaktam par y updsate 

Sarvatragam-acintyam ca kutast ham-acalam 

dhruvam 

3. But, those, who contemplate the Imperishable, 
the Indefinable, the Unmanifested, the Omnipresent, 
and the Unthinkable, the Unchangeable, the Im- 
movable, the Eternal, 

4. Vide note 12, Chapter VIII. 
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(The scntence is completcd in the ncxt verse) 

But , those, who contemplate, meditate evcryvvhere and in 
every way, the Itnperishablc, the Indefinable, that wliich baffles 
definition, being outside the range of speech by reason of its being 
the Unmanifested , that wliich cannot be made manifest by any of 
the means of obtaining knowledge 6 . 

Contemplation (upåsana) consists in approaching the object 
of worship by way of meditating on it, in accordance with the 
Teaching (Såstra), and dwelling steadily for a long time in the 
current of one single thought as continuous as a line of llowing 
oil: this is said to be upåsana. 

The Lord proceeds to set out the attributes of the Imperish- 
ablc : — the Omnipresent, all-pervasivc, like the åkåéa (space), 
and the Unthinkable, by reason of its being Un-manifested. Only 
that which is within the range of an instrument of proof (or a sense- 
organ) becomes an object for contemplation by the mind; and 
because It is not so, the Imperishable is unthinkable. (It is also) 
the Unchangeable (kutastha). 4 Kuta 7 means a thing which is 
seemingly good, but is evil within, as is familiar in worldly usage 
in such words as ‘kuta-rupa 7 (deccptive form) and ‘kutasåksya’ 
(false evidcnce); accordingly, it significs here the seed of all samsåra, 
including nescience (avidyå) and the rest, consisting of evil within, 
and well-known as that referred to by various terms as 4 Maya \ 
‘Avyåkrta’, in such tcxts as the following: 

‘Know Prakjti to bc Måyå and the Suprcme Lord (Maheévara) 
to be the Mayin (the Lord of Måyå)’. (Sv.IV.10); 

6 My Måyå is difficull to cross Ovor* (VII. 14). 

Seated in that Kuta (i.e. Måyå) as presiding over it (as the 
Witness), It is Kutastha. 

Or, Kutastha means ‘staying as a heap \ Hence, it is also 
the * Immovable and because immovable, therefore It is the 
Eternal, constant. 

5. Pramånas (instruments of valid knowledge). They arc: pratyak (direct 
perception), anumåna (infcrencc), iåbda (verbal (Vcdic) testimony), upamåna 
(comparison), arthåpatti (persumption) and abhåva (absence; also referred to 
a s anupalabdhi , non-cognition). 


P— 25 
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mfa *ft^ft^ to u « il 

Sathniyamyendriya-grdmam sarvatra sama- 

buddhayah, 

Te pråpnuvanti msm-eva sarva-bhuta-hite rat åh 

4. having subdued all the senses, always equanimous, 
intent on the welfare of all beings, verily they reach 
Myself. 

having well -subdued, restrained, all the senses ; the multitude 
of the senses; always, at all times, equanimous , having the same 
feeling (of indifference) on meeting with the desirable and the 
undesirable; intent on the welfare of all beings ; they, those who are 
of this sort, verily reach Myself ; with respect to them, it needs no 
saying that they reach Me; for it has been said * but the Wise-man 
I regard as My very Self’ (VIL 18). Neither is it necessary to 
speak of these sages who are one with the Lord (i. c. the Lord 
Himself) that they are the best of yogi ns or that they are not so. 

But, 

ft il il il 

Kleéo{a)dhika-taras-tesåni-avyciktdsakta cetasdni 

Avyaktå hi gatir-duhkham dehavadbhir-avåpyate 

5. Greater is the trouble of those whose mind is 
set on the Unmanifested; for the Goal, theUn-mani- 
fested, is very hard for the embodied to reach. 

Even though the trouble of those who devote themselves, solely 
to doing work for Me, etc. (XI. 55) is great, greater still is the trouble 
of those who identify themselves with the Imperishable and perceive 
theSupremeTruth — , i.e. of those whose mind is set on the Unmani- 
fested ; for , the Goal, the Unmanifested, i.e. the imperishable, is 
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very hard for the embodied, those who have attachment for the body, 
to reach ; therefore®, thcir trouble is greater. 

What the mode of li ving of thosc who contemplate oa the 
Jmperishable is, that we shall describe later on (verses 13 to 20). 

^ g stfM *rf^r j&ku i 
tfil r tf 3<ntflr n 5 || 

Ye tu sarvdni karm årti ruayi s amny asy a mat-par ah 
Ananyenaiva vogena mdm dhyåyanta upgsate 

6. But thosc who worship Me, resigning all actions 
in Me, regarding Me as the Supreme Goal, meditating 
on Me with single-minded Yoga,— 

( The sentenee is completed in the next ver se) 

But those who worship Me, resigning all actions in Me, the 
Iévara (Lord), regarding Me as the Supreme Goal, meditating on, 
contemplating, Me with single-minded Yoga, i.e. samadhi. stead- 
fastness of mind, having no other object (of worship) to hold on 
to exccpt the Self, the Lord in the Universal Form — 

What about them? 

Tesdtn-aham samuddharta mrtyu-samsdra-sdgard t 

Bhavdmi nacirdt-Pdrtha mayyåve&ta cetassm 

7. for them, whose mind is set on Me, 1 become ere 
long, O Partha, the deliverer out of the ocean of mortal 
samsåra. 

for them , those who are exelusively engaged in contemplating 
Me, whose mind is set on Me, whose thought is fixetl on Me in the 


6. since they have to abandon the attachment to the body. (Å) 


Universal Form, /, the Lord (Iévara), become , erø tetg, very quickly, 
O Pårtha , the deliverer 7 — From what? (From) ot/r o/ r/te øcea« 
o/ mortal samsåra: samsåra (transmigratory existence) is associated 

with death (mrtyu); and it is ocean-like, because it is very hard to 
cross. 

Because it is thus, therefore — 

sra ot * mm \\ * \\ 

Mayyeva mana ådhatsva mayi buddhim niveéaya 
Nivasisyasi mayyeva ata Urdhvam na sarhéayah 

8. Fix your mind on Me alone; place your intellect 
in Me; you shall no doubt live in Me alone hereafter. 

Fix your mind (manas), characterised by thinking and in- 
decision, on Me alone , the Lord in the Universal Form; place 
your intellect (buddhi), which resolves and determines, in Me 
alone ; — what then will happen to you, hear: you shall hereafter , 
after the casting off of the body, live in Me alone , without fail 
abide in Me as Myself: about this there need be no doubt . 

m fos * witfa ufa fon* i 
tå srcsspr ii ^ ii 

At ha cittam samådhåtum na éaknosi mayi sthiram 
Åbhydsa-yogena tato mdm-icchdptum Dhananjaya 

9. If you are unable to fix your mind steadily on Me, 
then by Abhydsa-Yoga do you seek to reach Me, 
O Dhananjaya. 

If you are unable to fix your mind steadily on Me, permanently, 
in the manner I have stated, then, by Abhyåsa-yoga : “abhyåsa”, 


7. by giving them the support of Knowledge. (Å) 
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practice, consists in repeatedly withdrawing the mind from cvery- 
where (it roves about) and fixing it on one particular object; and 
“Abhyåsa-Yoga” means “samådhåna”, steadfastness of mind 
acquired by such practice 8 . By such Abhyåsa-Yoga, do you 
seek, earnestly desire, to reach Me in the Universal Form, 
O Dhananjaya. 

whn mifa npn 

A bhyase(a)pyasarnartho(a)si mat-kar ma-par amo 

bhava 

Madartham-api karmdni kur van-siddhim-a vdpsyasi 

10. lf you are not capable of Abhyåsa even, be you 
intent on (doing) actions for My sake. Even by 
doing actions for My sake, you shall attain perfection. 


lf you are not capable of Abhyåsa even, unable to practise 
Abhyåsa-Yoga, then, be you intent on doing, actions for My sake . 
Even by merely doing actions for My sake, without practising 
Abhyåsa-Yoga, you shall attain perfection , through attainment 
(successively) of purity of mind (sattva-£uddhi)> steadfastness (yoga)> 
and Knowledge (jnåna)« 





$$ WWW 


Athaitadapyaéakto{a)si kartum mad-yogam-åéritah 
Sarva-karma-phala-ty ågam tatah kuru yatåtmavdu 

j I _ |f you are unable to do even this, then, taking 
refuge in Me, do you abandon the fruit of all action, 

self-controlled. 


8 Fixing the mind on a single object such as a gross image should first be 
practised ( abhyåsa ); tbcn the mind should be rendered one-pointed, tnwardly, 
on the Universal Form {samådhåna). (Å). Cp. Chapter Vl-35. It may be 
notcd that that Chapter is entitled Abhyåsa-Yoga also. 
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If, again, you are unablo to do oven this, namcly, being iutcnt 
on doing actions for My sake. then, taking refuge in Me, i.e. re- 
nouncing in Me all the actions you engage in, and perfor ming them 
in that attitude, and then, do you abamlon the fruit of all those 
actions, self-controlled, with your mind subdued. 

Now, the Lord extols the abandoning of the fruits of all 
actions : 

II ^ ti 

Srcyo hi j n dnam-abhydsaj-jn dn åd-dhyånam 

viéisyate 

Dhyåndt-kanna-pha/a-tyågas-lydgåcchåntir- 

anantaram 

12. Better indeed is knowledge than Abhyåsa ; 
meditation is more csteemed than knowledge; (more 
exteemed) than meditation is the renunciation of the 
fruit of actions; on renouncing, peace immediately 
follows. 

Better indeed, more estimable. is knowledge , — than what? — 
thafi Abhyåsa , practice not accompanied with knowledge; than 
such knowledge , meditation accompanied with knowledge is more 
esteemed; better even than meditation with knowledge is the re- 
nunciation of the fruit of actions; on renouncing the fruit of actions 
thus, with the qualification afore-mentioned 9 , peace , the cessation 
of sathsåra with its cause, immediately follows: there is no question 
of any lapse of time. 

In the case of the not-wise person engaged in action, renuncia- 
tion of the fruit of all action has been tauglit as the means to Bliss, 
(only) when he is not capable of taking to the means taught pre- 
viously, but not at first; wherefore, renunciation of the fruit of 


9. i.e. sclf-control (vide.XII.l 1). (Å) 
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all action is being merely extolled by the statements, ** better 
indeed is knowledge than Abhyåsa ” and so on, onc after another, 
in ascending order of superiority; for, it (renunciation of the fruit 
of all action) is taught for adoption only when one is unable to 
follow the mature paths previously taught. 

On what ground of similarity is the extolment? 

(Reply) : In the text “When all (desires dwelling in the heart) 
vanish” (ATa.VI.14), it is stated that immortality results on the dis- 
: appearance of all desires; and this is well-known. By all desires is 
meant the fruits of all actions enjoined in Sruti and Smrti; and, on 
the renunciation of all desires, peace immediately comes to the 
man of Wisdom devoted to the path of Knowledge. In the re- 
nunciation of the fruit of actions by the not-wise person, there is 
the similarity to renunciation of all desires; and because of this 
| similarity, (mere) abandonment of the fruits of all actions is extolled, 
with a view to creating a desire (to follow that course). It is just 
as by saying, “ Agastya, a bråhmana, drank the ocean ”, the bråh- 
manas, even of the present day, are adulated (merely) bccause they 
also happen to be bråhmanas. Thus, it has been taught that Karma- 
Yoga, by renunciation of the fruit of action, is a means 
to Supreme Felicity (Bliss). 

And hore, Yoga consisting in deep concentration of the mind 
o ti the Lord in the Universal Form, as also the performance of 
work for the sake of the Lord, etc., have been prescribed, resting 
on the (supposition of a) distinetion between Atman and Isvara. 
By the words, ‘ If you are unable to do even this’ (XII. 11), the 
Lord indicates that Karma-yoga pertains to the domain of igno- 
rance (< ajnåna ) and thereby points out that it is not appropriate 
for the seer of non-differcnce, who contemplates on the Imperish- 
able C Ak§ara ). In likc manner, the Lord points out the impossibility 
of contemplation on the Imperishable for a Karma-yogin. Hav- 
ing, in the words, * Verily, they reach Myself 5 (XII-4), declared 
| that in the matter of attaining liberation (kaivalya) the worshippers 
of the Ak$ara are self-dependcnt (not dependent), the Lord shows 
that the others arc dependent on anulher, namely Isvara (the 
Lord), in the words, ‘ For them, I become the deliverer ’ (XII.7). 
Had they (the Karma-yogi ns) been deemed by the Lord to bc 
His very Self (one with Himself), then it would have been inelegant 
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to speak of delivering them, they being the Ak$ara Itself by reason 
of their realisation of ide nti ty. Moreover, the Lord, who is the 
supreme well-wisher of Arjuna, prescribes for him only Karma- 
yoga (IV. 15), which is based on the idea of distinction and i$ dis- 
sociated from Plenary Knowledge 10 . Nor would one, who knows 
liimself through the proper means of Right Knowledge to be the 
Lord Himself, become a secondary element with respect to any- 
thing 11 ; for such a position is mutually contradictory. Accordingly . 
the Lord proceeds to State the multitude of attributes, such as 
‘hating no creature ’ (XII. 13), which are the dircct means to inr 
mortality, with reference to the worshippers of the Ak$ara, who 
are devoted to Right Knowledge, the samnyåsins who have re- 
nounced all desires 12 : 

Advestå sarva-bhutånåm maitrdh karunci eva ca 

Nir-mamo nir-ahamkarah sama-duhkha-sukhah 

kscimi 

13 . He who has no hatred to all (any) creatures, 
and is friendly and compassionatc (towards all), 
who is free from attachment and egoism, even-minded 
in pain and pleasure, and forbearing; 

(The scntcnce is compleled in the next versej 

He who has no hatred to all creatures, hates nothing what- 
ever, even that which causes him pain, since he indeed sees all 
beings as himself; and is friendly, behaves with friendliness, and 
compassionatc , (is) full of compassion, sympathy towards the 
distressed; that is to say, oflering protection from fear to all beings, 

10. This is another reason why Karma-yoga and contemplation of Ak faret 
cannot be combined in one and the same person simultaneously. (Å) 

11. as agent in an action. (Å) 

12. Because, the attributes being mentioned cannot all of them apply to those 
who are without Self-Knowlcdge, namely, to the karmayogins. Howcver 
such of the attributes as are not incompatible apply to all. (Å) 



namcly a sathnyåsin; who is free from attachment , the idea of minc- 
ness, and egoism, the idea of I-ness; (who is) even-minded in pain 
and pleasure : in whom pain and pleasure equally fail to produce 
hatred and liking (rcspectively); and (who is) forbedring , remains 
unehanged (unattached) when abused or beaten. 

^ fspr: II 

Santustah satatam yogi yatåtmå drdha-niécayah 
Mayyarpita-mano-buddhir-yo mad-bhaktah same priydh 

14. ever content, and steady in meditation, self- 
controlled, possessed of firm conviction, with mind 
and intellect fixed on Me — he, who is thus devoted 
to Me, is dear to Me. 

ever content , always with the feeling of having had enough, 
whether he obtains or not the means for the sustenance of the 
body, as well as being contented whether he obtains or is deprived 
of any good thing; and steady in meditation , with mind concentrated; 
self-con trolied, of restrained nature 13 ; possessed of firm conviction > 
concuming the true nature of the Self; with (his) mind , cliaracterised 
by thinking, and (his) intellect (buddhi) which determines, fixed on 
Me, directcd to Me alonc: such is the samnyåsin; he, who is thus 
devoted to Me, is dear to me . Here is amplified the truth which 
was indicated in the seventh chapter (verse 17), “Supremely 
dear am I to the wise, and he is dear to Me.” 

m ^ h fsrø II U II 

Yasmån-nodvijate loko lok dn-nodn jate ca yah 
Harsåmar$a-bhayodvegair-mukto yah sa ca me priyah 

13. svabhåva (nature): here refers to the body and the senses. (Å) 
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15. He by whom the world is not afflicted, and who 
is not afflicted by the world; who is free from joy, 
envy, fear, and anxiety; — he is dear to Me. 

He , the sarimyåsin, by whom the world is not afflicted , tor- 
mented or agitated, and who , likewise is not afflicted by the world ; 
who is free from joy , the ela ion of mind (antah-karana) on obtain- 
ing a cherished objcct, exhibited by hairs standing on end 7 tears 
falling, and so on, envy , intolerance (of another’s superiority), 
fear, and anxiety ; — he is dear to Me. 

I 

far: n ^ Il 

Anapeksah sucir-daksa udåsino gata-vyathah 
Sarvårambha-parityågi yo mad-bhaktah sa me 

priyah 

16. He, who is free from wants, who is pure, 
competent, unconcerned, pain-departed, (and) renounc- 
ing all undertakings — he who is (thus) devoted to Me 
is dear to Me. 

He who is free from wants, who is indifferent to the necds of 
the body, the senses, the sense-objects, and tlieir mutual connec- 
tions, etc. ; who is pure , is possessed of both external and internal 
purity 14 , competent , able to decide rightly and immediately in 
matters demand ing prompt attention; unconcerned , not taking the 
side of anybody, a friend or the like ; such is the samnyåsin; pain- 
departed, unafraid 15 ; renoimcing all undertakings , habituated to 
giving up all actions, which are prompted by desire for enjoyment 
of fruits whether of this world or of the next ; — he who is (thus) 
devoted to Me is dear to Me. 

Moreover, 

14. Sce XTTI.7 Com. and XVI. 3 Com. 

15. Vyatha means both pain and fear. 
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5T 1 tis 5T =| sfflSSjft I 

s *r m: n ?*ii 

Yo na hrsyati na dvesti na éocati na kångksati 
$ ubhå s ubha-paritv ågt bhaktim&n-yåh sa me priyah 

17. He who neither rejoices nor hates, nor grieves, 
nor desires, renouncing good and evil, — he who is 
full of devotion is dear to Me. 

He who neither rejoices on obtaining vvliat is desirable; nor 
hates, frets at receiving what is not desirable; nor grieves at parting 
with a beloved object; nor desires what has not becn obtaincd; 
habituated to renouncing good and evil actions; — he who is full 
of devot i on is dear to Me. 

Utitm røn Sffrwlsrai m« ii 

Samah satrau ca rnitre ca tatha mdnåpam dnayoh 
£ito$na sukha-duhkhesu samah samga-vivarjitah 

18. He who is the same to foe and friend, and also 
in honour and dishonour; the same in cold and heat, 
in pleasure and pain; free from attachment; 

(The sentence is completcd in the next versc.) 

He who is the same to foe and friend, and also in honour and 
dishonour, when respected and when insulted; the same in cold 
and heat ; in pleasure and pain; free from attachment for objects ot 

any kind; 

And also. 


røpå form i 
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Tulya-nindd-stutir-mauni santusto yena kenacit 
Aniketah sthiramatir-bhaktimån-me priyo narali 

19. to whom censure and praise are equal; who is 
silent, content with anything; homeless; steady-minded ; 
fuU of devotion; — that man is dear to Me. 

to whom censure and praise are equal; who is silent, of controlled 
spccch; content with anything , by way of the bare means of 
sustenance; — as has becn said: 

“ Who is clad with anything, who is fed on any food, who lies 
down anywhcre, him the gods call a bråhmana (.M5. — 5245-1?); 

And also homeless , luwing no fixed resting place, * house-less’ 
(“anågårah”) as has been stated in another smrti; steady-minded , 
with his thought fixed steadily on the Supremc Reality; full of 
devotion ; — that man is dear to Me. 

The collection of special attributes (virtues) of samnyåsins — 
those who conto mplate on the Imperishable (Ak$ara)> having given 
up all desires and devoting themselves to the knowledge of the 
Supreme Reality — which commenced with “ he who has no hatred 
to all crcatures” (XII. 13) is being concluded: 

% fan: n ii 

Ye tu dharmy dmrtam-idam yathoktam 

paryupåsate 

Éraddhadhånå mat-paramå bhaktås-te(a)tiva me 

priyah 

\ 

20. They indeed who follow this, the Dhårmic 
Immortal, as described above, endued with faith, 
regarding Me as the Supreme, and devoted, — they 
are exceedingly dear to Me. 
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They indeed t the samnyåsins, who follow this , the Dhårmic 
Immortal: Dhårmic, because it is not deviating from Dharma, 
and Immortal, bccause it leads to Immorlalily; as describcd above , 
in the passage beginning with “ lie who Iras 110 hatred to all crea- 
tures ” (XII- 13), endued with faith, r egar ding Me as the Supreme , 
holding Me, the Imperishable Self, as the unsurpassed goal for 
them, and devoted to Me, resorting to the highest devotion, consist- 
ing in the Knowledge of the Supreme Rcality, -they are exceedingly 
dear to Me. 

That which was implied in the statement, * supremely dcar 
am I to the wise ’ (VII-17) has been explained at Jcngth and con- 
cluded here in the words, * they are exceedingly dear to Me ’ 
The import of the sentence is: since by following this Immortal 
Dharma, as described above, one becomes exceedingly dear to Me, 
Bhagavån Vi§iju, the Supreme Lord, therefore this Immortal Dharma 
| should be followed assiduously by the seeker of liberation, desirous 
of attaining to the Supreme Abode, dear to V'$nu. 

srarflrørpTT #£' ai rRp- 

u 

Iti $ri Mahdbhdrate éata-sdhasrydtn samhitdyåm 
Vaiyåsikyåm Bhisma-Parvani Énmad-Bhagavad- 
Gitåsupanhatsu Brahma-vidyåyåm yoga-sdstre 
Sri Krsnarjuna-samvdde Bhalcti-yogo ndma 
dvddaso(a)dhyåyah . 

Thus the twelfth chapter entitled ‘ The Way of 
Devotion ’ in the Upanisads known as ‘ The cele- 
brated Songs of the Lord ’ expounding the Know- 
ledge of the Supreme Spirit, and the Science 
of Yoga, in the form of a dialogue between 
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$rl Kfsna and Arjuna— embod ied in the Bhisma- 
Parva of Sri Mahåbhårata, the Compendium 
of one hundred thousand verses 
produced by Vyåsa. 
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II W% 3? tsgqre ; || 

( Uffaawfofa ) 

TRA Y0DA$0(A)DffYA YAH 
PRAKRTI-PURUSA-VIVEKA- YOGA H 
CH APTER - XIII 

(WAY OF DISCRIMINATING MATTER 
AND SPIRIT) 

In the seventh chapter were indicated two Prakrtis (Forms) 
of the Lord (lévara) 1 : one composed of the three gunas and divided 
eightfold, the inferior ( Prakrti ) by reason of its being the causc of 
samsåra ; and the other, the superior {Prakrti), the principle of 
Self-Consciousness, namcly the K^etrajna, the fCnower of the 
K$etra (Matter i.e. body), being esscntially one with the Lord. 
And, (it was stated that) possessed of these two Prakrtis the Lord 
becomes the cause of the origin, sustenance and dissolution of the 
universe (V1I-4 to 6). Now, this (present) chapter on K$etra 
is commenced with a view, by way of describing the two Prakrtis 
designated as kfetra and Kfetrairia, to dctcrmiiiing Ihe true nature 
of Iévara. the possessor of the two Prakrtis. 

Besides, in the immediately prcccding chapter, commencing 
from, “ He who has no hatred to all creatures” (verse. 13) and 
upto the end of the chapter, the State of samnyåsins, the knowers 
of Truth, that is to say, how they conduct themselves in life, has 
been described. The question arises: possessed of what (sort of) 
knowledge of the Truth do they become dear to the Lord, by 
following the course of conduct stated? For the purpose of 
setting this out also, this chapter is begun. 

Prakrti , which is composed of the three gunas } tran&forms 
itself into all forms, the kårya (bodies), the karana (senses) and the 

1 . By referring to tliem as forms of the Lord, their sclf-dependence (i. c. exisicnce 
apart from the Lord) is negated. (Å) 




vifaya (sense-objects), and is combined in the form of the body, 
senses, etc., for the purpose of subscrving the end of Purusa (the 
soul), namely enjoymcnt and liberation,. Sucb combination is 
this body; and referring to it, 

tf 

Vi srcK i 

Ifa i tffe: il \ li 

$n Bhagavån-uvåca — 

Idam iarlram Kaunteya ksetram-ityabhidhiyate 
Etad-yo vetti tam prshuk Ksetrajfia iti tad-vidah 

The Blessed Lord said — 

1. This, the body, O son of Kunti, is called ksetra\ 
him, who knows it, they who know of them call 
Ksetrajfia. 

What is referred to by the pronoun ‘ this ’ is specified (by 
the Lord) as ‘ thø body ’. O son of Kunti, this is called, mentioned 
as, ksetra, the field,— because it is protected (“tråna”) from in- 
jury (“k§ata”), or because it is destructible (k$aya), or because 
it is liable to decay (k$araøa), or because the fruit of action is reaped 
in it as in a field (ksetra). Him, who knows it, the body, the field 
(k?etra), from the sole of the foot to the head, through knowledge> 
natural or taught, as bcing distinet (from himself), — this knower — 
they call, mention as, Ksetrajfia, the knower of the field. Who arc 
they (that designate him so)? Those who know of them both, 
the k$etra and the Ksetrajfia. 

Ksetra and Ksetrajfia have thus been defined. Will knowing 
only this mueh about them suflice to understand them (fully)? 
No, says the Lord : 

tf rør i 

qjtaritfra *tf w IR li 
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Ksetrajnam c dpi mdm viddhi sarva-ksetresu 

Bh dr at a 

Ksetra-ksetrajnayor-jndnam yat-taj-jfidnam 

matam mama 

2. Me, do you, also, know to be the Ksetrajna in all 
ksetras. O Bhårata, the knowledge of ksetra and 
Ksetrajna is considered by Me to be THE Knowledge. 

Me, the Supreme Lord (Parameévara) who is beyond saihsåra, 
do you, also, know to be the Ksetrajna, of the description given 
above, in all ksetras. The meaning is: He, the Kjetrajfia, who is 
differentiated by the manifold upådhis (attributes. limitations) 
of ksetras from Brahmå down to a dump of grass, him you must 
understand as (Myself who is) devoid of all the various upådhis 
and beyond the scope of the concepts of ‘ sat ’ (existent) and 
‘asat’ (non-existent) and the like. 

O Bhårata, since, apart from the real nature of ksetra, Ksetrajna 
and Iévara, there remains nothing to be comprehended through 
knowledge, therefore, the knowledge, i.e. that knowledge which 
comprehcnds, the ksetra and the Ksetrajna, which have to be known, 
is considered by Me, tbe Lord, Visnu, to be THE true (perfeet) 
Knowledge. 

Objection : — If only a single lévara exists in all ksetras, if 
there exists no other enjoyer diflerent from Him, then it would 
follow that låvara is subject to sathsåra; or, that, since there could 
not be any sathsårin — i.e. anybody distinet from Isvara — there is 
no sathsåra. Both these conclusions are however unaeceptable ; 
for, then, Scripture which treats of bondage, liberation, and their 
causes, (all which pertain to samsård), would become purposeless; 
and besides they (the said conclusions) are opposed to all evidence 
direct sense-perception (pratyaksa) and the rest. In the first 
place, samsåra, consisting of pleasure and pain and their causes, is 
(actually) comprehended (experienced by us) by direct sense-percep- 
tion. And, from the perception of variety in the umverse, we 
infer the faet of samsåra, as brought about by dharma and adharma. 
All this would be inexplicable if the Åtman (Self: ksetrajna and 
! svara (the Lord) be identical. 
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Reply:— No; all thcse can be understood on the basis of the 
distinction between (the States of) jnåna (Knowledge) and ajnåna 
(ignorance). {Sruti says:) “Widely distinet and leading to difteren 1 
results are these — ignorance and that which is known as Knowledge* * 
(Ka.I.ii.4). And in the same way, difference is pointed out in the 
results produced by Knowledge and ignorance, — mutually opposed 
(results), namely the good (freyos) and the pleasant ( preyas ) — 
the good being the result of Knowledge and the pleasant being 
the result of ignorance. (Ka.I.ii.l and 2). So also, Vyåsa says: 
“ Then there are these two paths ” etc. (M.B.-S*-240-6). “ There 
are only these two paths” etc. Here (in the Gitå-éåstra) also, 
two paths are spoken of (by the Lord). And it is known from 
Sruti, Smrti and Nyaya (reasoning) that avidyå (ignorance) with its 
result is to be got rid of through Knowledge. The Érutis (to that 
efifeet) are the following: 

“ If here (in this life) one knows (the Self), the true (end of 
life) is gained; if he does not know (the Self) here, great is the cala- 
mity.” (Ke.II.5). 

“He who thus knows Him (the Supreme Purufa) becomes 
immortal here; there is no other path to reach the Goal ” ( Purufa * 
Sdkta ; Sv.III.8). 

“The wise man is not afraid on any account” (Tb/.II.ix.l). 

“He who knows Brahman is (onc with) Brahman Itself” 
(Jl/u.HI.ii.9). 

With respect to the ignorant person, on the other hånd: 

“But to him, there is fear” (ra/'.II.vii.l); 

“Dwelling amidst avidyå (ignorance) (fools tread a tortuous 

path)” (ATa.I.ii.5). 

“Whoever worships. . . .thinking * He is separate from me, 
and I am separate from Him he does not know; he is to the devas 
(gods) as cattle” (Bf.I.iv.10); but the person who knows the Self— 
“ He becomes all this” (Br. I. iv. 10). 

“ When man can roli up the sky like leather, (then alone, 

without knowing God, can there be the end of sorrows)”. (SV. 
VI.20). 
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And thousands besides. 

Also Smrti texts such as the following (from the Gtta itself ) ; 

“ Knowledge is enveloped in ignorance; hence do beings get 
deluded ** (V.15). ; 

“ Evcn in this world has birth been conquered by thcm whosc 
mind rests in sameness ” (V . 19) ; 

“Seeing (the Lord) equally existent everywhere (he 

reaches the Supreme Goal)” (XIIL28). 

Through reasoning (Nyåya) also (the same conclusion is 
reachcd). (It is stated ;) “ Being awarc of (Ihe presence of) serpents, 
kusa- thorns, and wells, men avoid them; (but) due to ignorance 
(of their presence) some cast themselves into (or upon) them; 
therefore, see the superior effeet in Knowledge ( M.B.S . 201-16). 
In the same way, it can be understood that the ignorant man, 
identifying himself with the body etc., and performing righteous 
deeds (dharma) and unrighteous deeds (adharma) impelled by 
attcichment, hatred, etc., is born and dies; while those who see the 

Self as distinet from the body, etc., by reason of their ceasing 
to engage themselves in righteous or unrighteous deeds consequent 
on their having quitted attachment, hatred, and the like, are libcra- 
ted. This (conclusion reached by reasoning), none can refute by 
argument. 

Such being the case, it appears, through the difference in th c 
attributes ( upådhis ) set up by avidyå , as if the Kfetrajna , who is 
(really) the Iévara Himself, is subject to sarhsara,— even as the 
Self (Åtman) seems to be identical with the body (through avidyå). 
Indeed, it is the settled conclusion that the notion (of identity) 
of the Self with the body and the rest, which are not-Self, enter- 
tained by all living beings in coramon, is caused by avidyå —. just 
as the dccided (wrong) notion of a human being in a pillai is 
(i.e. the wrong notion of mistaking a pillar for a man in darkness). 
Even as thereby neither any essential nature of a human being 
accrues to the pillar, nor does any essential nature ol the pillar 
accrue to the man, so also the nature of the spirit (Consciousness) 
never inheres in the body, nor does the nature ot the body pertain 
to the conscious spirit; and so also, pleasure, pain, and delusion> 
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etc. do not pertain to the Self, they being the products of avidyå 
(ignorance), in the same way as decay and death (which pertain 
to the body). 

Objection : — Not so, as the two (cases) are not similar. The 
pillar and the human being are both objects of cognition (by the 
Self, the cogniser), and they are mistaken one for the other through 
ignorance, by the cogniser; but with regard to the body and the 
Self, taking one for the other occurs betwixt the cognised and the 
cogniser, and so the illustration does not apply; hence 2 , an attribute 
of the body, though an object of cognition, can well pertain to the 
cogniser, the Self. 

Reply : — Not so; for then it would lead to the conclusion 
that the Self is insentient etc. If (in faet) the attributes of the 
body etc., — the k^etra, an object of cognition, — such as pleasure, 
pain, delusion, desire, and hatred, — do pertain to the cogniser, 
then you will have to State the reason for the distinetion: why only 
some of the attributes of the k$etra , the object of cognition, which 
are imputed through ignorance, do pertain to the Self, while others 
such as decay and death do not 3 . On the contrary, it can well be 
inferred that they (pleasure etc.) do not pertain to the Self; because, 
in the same way as decay and death, they are also aseribed through 
avidyå ; also because they are to be shunned or sought after, and 
so on 4 . Such being the case, samsåra, characterised by (the Self 
being associaled with) the notions of being a doer and an enjoyer, 
and resting on objects of cognition, is a (mere) ascription to the 
cogniser through avidyå; and consequently the cogniser is not 
affeeted in the least by it,— just as åkåsa (space) (is not affeeted) 
by the notions of its having a surface or being dirty, aseribed to 
it by the (childish) ignorant. 

Thus, there is no possibility for the doubt that even the least 
trace of being a samsårin attaches to I svara, the Lord, the K$etrajna f 
though he exists in all kfetras, Surely, nowhere in ordinary life, 

2. because of identification of the Self with the body is no delusion. (Å) 

3. according to the objector (also) insentient attributes such as decay and 
death cannot pertain to the cognising self (which is sentient). 

4. They are also objects of perception and material (Ja^a), (Å) 


405 


is any thi ng seen to be improved or spoiled by a property ascribed 
to it through ignorance. 

As for the objection that the illustration is not similar, that 
(objection) cannot hold. How? The point of similarity bet- 
ween the illustration and the subject illustrated, intended to be 
brought out, is simply the ascription (of something) through 
avidyå ; and that (point of similarity) does subsist. And, as to your 
contention that there is the point of dissimilitude with reference 
to the cogniser 5 , it has been shown that it does not absolutely 
apply, as for instance in the case of decay etc. 6 . 

Objection: — Because he possesses avidyå , the Kjetrajna is a 
samår in . 

Reply ;— No, for avidyå is a product of tamas. A notion born 
of tamas indeed is avidyå— being of the nature of a veil— causing 
the comprehension of what is contrary, or establishing a doubt, 
or causing no comprehension whatever. 

For, on the appearance of the light of discrimi nation, it ceases 
to exist; also because we perceive the three forms of avidyå— non- 
comprehension and the otliers — when there is some (eyc-) disease 
such as blindness (timira) which is of the nature of a veil and is 
born of tamas 7 . 

Objection: — Thus, then, avidyå is an inherent property (dharma) 
of the cogniser 8 . 

. 5. According to the objector, it is the invariable rule that only an object of 

cognition is falsely ascribed to another object of cognition; there cannot be a 
false ascription (of an object of cognition, the body) to the cogniser. (Å) 

6. There is no such invariable rule (as assumed by the objector). bccauso 
decay etc. are (admittedly) ascribed to the cognising soul by ordinary people. (Å) 

7. The three forms of avidya are thus seen to be due to some blemish and not 
absolute attributes of the Self. (Å) 

8. A blemish is only an instrumental cause and since contrariety etc. must 
have a matcrial cause, the Sclf alone can be that material cause. [Avidyå , 
which is indeterminate, is not acceptable to the objector.]. 4 Avidyå * in the 
text connotcs the triad, non-comprchcnsion ctc. (Å) [The triad consists of 
non-comprehension, comprehension of what is contrary and doubt.] 
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Reply; — No; for we see that diseases such as blindness are in 
the organ of sight. 

(Summing up to exploin the objector's position :) You say tha 1 
avidyå is an inherent property of the cogniser; possessed of that 
inhcrent property of avidyå , the K$etrajna becomes a samsårin; 
and therefore, what is stated, that the K$etrajna is the Lord (Isvara) 
Himself and not a samsårin , does not stand to reason. 

(We reply:) Your view is incorrect. For, since we see that the 
diseases which cause perception of contrariety etc. are in the organ 
of sight (alone), neither the perception of contrariety etc., nor a 
defect such as blindness which is its cause, pertains to the perceiver. 
Whcn blindness is removed through treatment of the eye, the 
percipient ceases to be subject to it (blindness and its results); 
and therefore it is not an inhcrent property of the percipient. In 
the same way, non-comprehension, comprehension of what is 
contrary, and doubt, as also their cause, can in all circumstances 
pertain only to some instrument, but not to the K§etrajna, the 
cogniser. And, besides, they being objects of cognition, cannot 
be inherent properties of the cogniser, like the light of a lamp. 
And precisely because they are objects of cognisance, they arc 
cognisable through something other than the cogniser himself. 
And all the philosophers admit that in the State of liberation, wheu 
all sense-organs are absent, there exists not the taint of avidyå 
etc. It they (perception of the contrary etc.) were inherent proper- 
ties of the K$etrajfia, in the same way as heat of fire, then never 
can there be the separation from them. Also, union with or 
separation from anytbing whatever is impossible with rcspcct to the 
Self, which is changeless, all-pervading, and formless, like space- 
Wherefore, it is established that the Ksetrajna is ever the same as 
I svara. The Lord also says (about K§etrajna), “ Being without 
beginning, and devoid of gunas” (XIII-31). 

Objection : — Tn that case, there being no samsåra and no 
samsårin , there will be the undesirable consequence that the 
Éåstra (Scripture) serves no purposc and so on. 

Reply :— Not so®; because it (the undesirable consequence 

9. The objection is considered from the two possible alternatives: (1) whether 
it applies to the State of Knowlcdge, or (2) whether it applies to the state of 
ignorance. The former position is first considered. (Å) 
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referred to) is accepted by all (philosophers) ; and that consequence 
which is accepted by all philosophers believing in the soul does 
not have to bc explained away by only one of them. 

Objects: — In what way do all philosophers admit it? 

Reply; — All philosophers admitting the existence of the soul 
assent to the position that for liberated souls there is no connec- 
tion with either samsåra or subjection to it ( samsåritva ). In their 
case, it is not considered that they lay themselves open to the 
objection that the Sastra serves no purpose and so on. So also for 
us: when the K$etrajnas become one with Isvara, then let the 
Sastra serve no purpose. 

But 10 it ( Sastra ) does serve its purpose in the domain of avidyå: 
just as for all dualists (dvaitins), the Sastra and the like are of use 
only in the State of bondage, and not in the State of liberation, so 
also with us 11 . 

Objector : — For all of us, dualists, the States of bondage and 
of liberation are actual conditions of the soul, real in the true sense 
of the term; consequently there is actually something to bc got rid 
of and something to be attained, and the means thereto are also 
real; and in that connection, Scripture (Sastra) and the likc have 
their purpose to serve. But in the case of the non-dualists (advaU 
tim\ duality is not real having been caused by avidyå , and the 
State of bondage of the Sclf is also unreal; hence Script ure and the 
like, having no scope, can serve no purpose. 

Reply:— No; for, different States cannot be predicated of the 
Self. In case bondage and liberation be States of the Self, they 
must either exist together or in succession. But they cannot f 
indeed occur simultaneously, being mutually opposed, just as 
being at rest and in motion cannot (occur simultaneously) with 
rcspect to the same object. If they occur in succession, they should 
either be caused by something or somebody else, or they are un- 
caused by anything or anybody else. If they are uncaused by 
another, there will be the contingency of never being liberated 
from the State of bondage; and if they are caused by another,— 

10, The second alternative is now discussed. (Å) 

11. i.e. they have their purpose to serve before the dawn of Knowledge. (Å) 
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because they cannot exist (in the Sclf) of their own accord, — 
they cannot be real. Conscquently, the assumed hypothesis 13 
is stultified. 

Moreover, in positing the sequence of the states of bondage 

and liberation, the State of bondage will have to be allotted the 
earlier place, without a beginning but having an end; and this is 
contrary to all reason 15 . And, similarly, the State of liberation has 
to be admitted as having a beginning, but no end; and this is 
equally opposed to all reason 14 . Besides, it is impossible to establish 
^he permanence of that (i.e. the Self) which, having been in one 
State, subsequently passes to anotber State. 

If therefore, to escape the charge of non-permanence (of the 
Åtman), it be held that the different States of bondage and libera- 
lion have no connecdon with the Åtman, — then, the objection 
that the Éåstra becomcs purposcless etc. becomes unavoidable, 
even for the dualists. Thus, the objection being common (to 
both the dualists and the no n-dualists), it is not to be answered 
by the non-dualist (alene). 

But, in faet 16 , there is no futility of the §åstra\ for the Såstra 
is concerned with the well-known un-wiae man. It is only the 
ignorant who see the Self as, i.e. identify themselves with, the result 
and the cause 16 , (both of which are) the not-Self; but not the wise. 
For, with regard to the wise, since they see the Self as different 
from both the result and the cause, there can be no possibility ot 

12. that the States of bondage and liberation are real States of the Self. (Å) 

13. That which has no beginning must be eternal, in the same way that the 
Self is. (Å) 

14. That which has a real beginning must have an end, in the same way as a 
piece of cloth. (Å) 

15. It may be doubted that as the objection is common to both non-dualism 
and dualism, there is no reason for devotion to Såstra\ therefore, the 
text proceeds to explain what was already stated, namely, that the Såstra does 
serve its purposc in the domain of avidyå. (A) 

16. (The idea of) being an enjoyer is the result, and (the idea of) being the 
agent is the cause. Or, the result is the body, and the cause is the adtfta ( karma 
in subtle form, which produces that result.) (A) 
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identifying these two with the Self in thc form 4 1 am (such, and 
such) \ Verily, not even the extremely dull-witted, the insane, 
and the like, see water and fire, or shadow and brightness, to be 
the same; much less can a wise man. It is therefore plain that the 
Éåstra treating of injunctons and prohibitions is inapplicable 
to him who sces the Self as different from the result and the causc. 

As is well-known, when someone has been enjoined to per- 
form an act in the words (i. c. addressed as), “Devadatta ”, (another 
person by name) Vi§numitra present in that place does not take 
it that he is thc person enjoined (to do it), though he has heard 
the direction; but it is probable that he would understand so if hc 
has not heard and grasped clearly to whom the direction has been 
given. So, also, in the case of result and cause 17 . 

Objection : — Is it not indeed possible that, though there is the 
perception of thc Self as different from the result and the cause, 
there may be the coneeption, as regards the purport of the Såsira, 
brought about by natural connection 18 — namely, “I am enjoined 
to do this which leads to an undesirablc conscquence just as, 
even though there is thc perception of separate individuality among 
falher, son, etc., they understand the injunetions and prohibitions 
on onc of them as applying to the others also (mutually) 19 ? 

Reply: It is not so. It is only prior to obtaining the know- 
l cdge that the Self is distinet (from the result and cause) that the 
identification of thc Self with the result and the cause is possible. 

Indeed, it is only when a person has duly carried out the in- 
junetions and prohibitions (of the Såstra) that he acquires the 
conviction that the Self is distinet from causcs and results, and 
not before. ( Br.Sil . TTI-iv-26, 27). Therefore, it is settled that 
the Såstra , comprising injunetions and prohibitions, applies only 
to the not-wise. 

17. The unwise man who identifics himself with them is governed by the 
injunetions and prohibitions (of the §åstra). (Å) 

i 8 . pråkrta-sambandha : Prak jrti (nature) is avidyti ; the connection ( sambandha ) 
produced by it is Ihe identification with the body and the rest, which was 
experieneed before the dawn of Knowledgc. (Å) 

19. vide Saihpratti-vidyå. (Br. T.v.17). (Å) 


Objection: — Since(according to non-dualists) those who see the 
separateness of the Self, as also those who merely see the body 
and the rest as the Self, are beyond the scope of injunctions and 
prohibitions such as, “ He who desires svarga (heavcn) should sacri- 
fice”, “ kalanja should not be eaten” 20 , therefore, there being no 
proper agent (to carry out the scriptural injunctions and prohibi- 
tions), the Såstra becomes purposeless. 

Reply : — Not so. Performance (of enjoined acts) and absten- 
tion (from proliibited acts) are possible, as is well-known, 21 . The 
knower of Brahman, who has realised the identity of the Lord 
(Iévara) and the Ksetrajna, does not indeed engage in action 22 . 
So also, neither does he, the non-believer in the existence of the 
Self, engage himsclf in actions (prescribed by the Såstra) as he 
thinks that there is no next world. But, as is evident to us alL 
that person who (simply) infers that there is a Self, (only) from 
scriptural teachings on injunctions and prohibitions, which would 
otherwise (i.e. if there be no Self) be inexplicable, but is ignorant 
of the exact nature of the Self, and who has got a strong desire for 
enjoyment of the fruits of the (Vedic) rites, engages himself (in 
them), being imbued with faith (in the Såstra). Wherefore, the 
Scstra cannot be deemed to be of no purposc. 

Objection : — Seeing the wise not engaging (themselves) in 
(Vedic) rites, those who follow them may not also perform them; 
thus the Såstra would be purposeless. 

Reply : — Not so; (discriminatory) wisdom is possible for 
(only) some very rare individual. Indeed, among many men, it is 
only some one person who happens to be wise (in discrimination), 
as is seen even at present. Nor is it that the ignorant follow the 

20. Those who see the Self as diflerent from the body etc. neither procced 
to do an act nor refrain from another. And, those who merely see the body 
as the Self ean have no thought of being an cnjoyer in the next world. (Å) 
Scriptural acts arc only for attaining the higher world after death. Kalanja is 
flesh of an animalstruck with a poisoned weapon. 

21. Well-known, i.e. from the Såstra. It is possible for him, who has only 
a remoter perception of a soul transcending the body etc., and has a direct 
perception that the body etc. are himself, to observe the injunctions and pro- 
hibitions in conformity with the Såstra. (Å) 

22. neither does he refrain from action. (Å) 
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wise man; for, what prompts action is evils such as desire, attach- 
ment. We also see peoplo engaging in black magic and the like- 
Moreover, activity is natural (to man), as has indeed been said: 
“But it is nature that acts”. (V.14). 

Therefore, samsår a is purely (the result of) avidyå , and is 
the sphere of the ignorant man who takes the world to be as it 
appears to him. Not to the pure K§etrajna do avidyå and its 
eflect pertain. And, false knowledge can ncver contaminate the 
Supreme Reality. As is well-known, the water of a mirage can 
nevcr make a desert miry with moisture; so also is avidyå incapable 
of doing anything to the K^etrajna. Wherefore has this been said : 
“ Me do you, also, know to be the K$etrajna ” (XIII.2); and 
‘Knowledge is enveloped in ignorance” (V.15). 

Objector : — Then, how is it that even the learned (panditas) 
believe, “ I am thus ” 28 , “this is mine only” M — just as sarhsårins 
do? 

Reply: — Listen; this much is their learning— the perception 
of the body (k?ctra) itself as the Self ! If on the other hånd, they> 
see (themselves as) the changeless K$etrajna, then they should not 
wish for enjoymcnt or action, with the idea, “ these are for me”; 
for, enjoyment and action are but changes of State. 

Thus, then, it is (only) the ignorant man that engages in action, 
being desirous of the fruit (of action). On the other hånd, with 
respect to the Wise Man who sees the changeless Self, when the 
activity of the aggregate of his body and senses ccases, — since 
due to the absence of desire for any fruit (of action), there is no 
possibility of his being engaged in action — abstention from action 
(nivrtti) is attributed to him figuratively. 25 

There is also this another kind of learning, professed by some 
others: “The Lord Himself is the Kfetrajna : ; and the kfetra is 

23. referring to superiority such as noble birth. (Å) 

24. referring to landed property, wife, etc. (Å) 

25. He ncithcr acts prompted by scriptural i nj un etion; nor can it be said that 
his withdrawal from activity is the consequence of (his consciously following 
scriptural prohibition. (Å) 
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different from and is the object of perception by (Him) the KsetrajUa ; 
but I am a sa^sårin, subject to pleasure and pain; the cessation of 
samsåra is to be achieved by me by direct perception of the Ksetrajna, 
the Lord, — through the discriminative knowledge of the k$etra 
and the Ksctrajna, and meditation — and thercaftcr by dwelling 
in the true form of the Lord. He who gets such a belief 26 and he 
who tcachcs so,neither of tliem is the Kfetrajna”. He who holds 
this view and believes that he (thereby) makes the Såstra treating 
of bondage and liberation purposeful, is a man of wretched learn- 
ing; a slayer of the Self; ignorant himself, he confounds others as 
well, by setting aside what is actually taught and setting up some- 
thing that is not taught, as a result of not knowing the traditional 
instruction (sampradåya) concerning the import of the sastras. 
And so, one not knowing the traditional interpretation is to bc 
despised as a mere fool, even though he may be learned in all 
Sastras. 

And, as regard the objections, — namely, that if livara be one 
with the Kfetrajna , He will be subject to samsåra , and that if the 
Kfetrajnas be one with Isvara, there being no samsårins , there can 
be no samsåra, — these charges have already been answered by 
expounding the distinetion between the (states of) Knowledge 
and ignorance . 27 

Objector:— How? 

Reply: — By the blemish (of being a sa^sårin) attributed 
through ignorance, the Real Being to whom it is attributed does 
not get tainted. And an illustration has also been given — tlia* 
desert land is not made miry by the water of a mi rage. And the 
objection that in the absence of a samsårin there can be no samsåra 
has been answered by explaining that both savtsåra and the sayh - 
sårin are fancied through ignorance (avidyå). 

Objector: — His possession of avidyå , itself, constitutes the 
blemish of the Ksctrajna being a samsår in; and its effeet — being 
happy, miserable, etc. — is directly perceived. 

26. The self is a sathsårin different from the Lord (Paramatman) ; and he 
must attain to the State of the Lord through knowledge dependent on medita- 
tion. (Å) 

27. The identity (of K$etraj%a and livara) is real; while the K?etrajaa (appear- 
ing as) being a sathsårin is not real (Å), being the result of avidyå. 
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Reply: — No; (for) anything that is perceived is an attribute 
of the ksetra , and therefore the blemish caused by it cannot per- 
tain. to the knower, the K^etrajna, Whatever blemish, not really 
belonging to the Kfetrajna , you attach to him, all of them—being 
objects of cognition — are simply the attributes of the ksetra and 
not of the Kfetrajna. And the Kfetrajna does not becomc defiled 
by it, since intimate union of the knower with the known is im- 
possible. If that (such intimate union) were possible, it (the 
blemish) could not be an object of cognition. If, indeed, being 
possessed of avidyå and being subject to misery and the like be the 
(true) attributes of the Self, how can they be direetly perceived by 
the Self? 28 Or, how can they be said to be the properties of the 
Kfetrajna 20 ? It has been affirmed that everything that is cognised 
is the ksetra (XIII-5, 6) and that the K$etrajna is the knower and 
none elsc (XIII. 1); consequently, in contradiction thereof, to say 
that being possessed of avidyå and being subject to misery and the 
like are the attributes and the inherent properties of the K$etrajna 
and that they are direetly perceived (to be such) is sheer arrogance, 
based on mere ignorance. 

Now 80 asks (the opponent) Whose (to whom or to what) 
is this avidyal 81 

28. If an essential property ( dharma ) of himself can be perceived by the Self, 
the Self could also pcrccivc himself (as an object) ; and t liere will be the con- 
tradiction of the object and the agent being identical. (Å) 

29. Being objects cognised, in the same manner as form etc. arc, they cannot 
inhere in the Self. (Å) 

30. In what follows, the opponent dvaitin (dualist) seeks to establish that the 
K$etrajfia is tainted with avidyå , while the proponent advaitin (non-dualist) 
shows that the Ksetrajaa can have no connection with avidyå , which is cognised 
by him and consequently must be dislinet from him, the cogniser. The gloss 
of Ånandagiri is given below. 

31. Avidyå, through which even mistaken notions are steadfastly main- 
tained, cannot be an independent entity. It cannot rest on Cit (Conscious- 
ncr.r), bccause there is no (second) entity besides Cit ; and because Cit is of 
the nature of Knowledge ( Vidyå ), the oppositc of avidyå , it cannot be the abode. 
Therefore the opponent wishes to know where avidyå rests. 
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Reply : — It is only there wherc it is seen 3 *. 

Objector : — Where (in what or whom) is it seen ? 83 

Reply:— As to this, wc say that the qucstion, “ Where is 
avidyå seen?” is meaningless* 1 . 

Objector: — How? 

Reply : — If avidyå is perceivcd, you perceive also the person 
who possesses it. And, when the possessor of avidyå is perceived, 
it is not proper to ask, “Whose (wherc) is it?”. When, for in- 
stance, the possessor of cows is seen. (and known), there )S no sense 
in asking “Whose are the cows?” 

Objector :— The illustration is not parallel. Cows and their 
possessor being objects of dircct perception, their relation is also 
an object of direct perception; and so the question is (certainly) 
meaningless. But avidyå and the possessor of avidyå arc not both 
objects of perception in the same manner (as in the illustration); 
and only if they werc (so) will the question be meaningless. 

Reply : — If you know to what particular possessor of avidyå, 
(though he be) not direetly perceived, avidyå is related, how does 
it serve you**? 


32. The question tnay refer to either of two things: (i) whether avidyå does 
not nced something elsc to rest o«; or (ii) the particular entily whereon avidyå 
rests. In the former case, there is no need for the question ; and hence the 
reply. To explain: Avidyå must be an object of cognition, or it is not, If 
it is an object of cognition, since it must be dependent on another, it should 
be cognised as resting (or inhering) in something else. If on the other hånd 
avidyå be not an object of cognition, then, it being not manifest, how do you 
know that avidyå exists at all? 


33. The opponent perhaps mcant to ask what the particular entity is wherein 
avidyd mheres. Hc makes this clear by the question. 

Since avidyQ is an object of cognition, and since the particular entity in 
which it (apparently) inheres, namely the self, is established by onc's own 
expcriencc, there is no occasion for the question; hence the reply. This reply 
is further cxplaiiied (in what follows) and made clear through an illustration in 
the commcntary. 

iré n^t h f;mnit Ct 0 Ti? 0intS 0ut thatthe illustration and the subject illustrated 
fh* V The counter-qucstion (of the advaitin) mcans: “ Even though 

,S nQt du i ectly P erceivetl . hc is well-known as the enthy 
yo'ur qucition ' S connected - Hence y° u cannot raaintain the nced for 
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Objector : — Since avidyå is productive of evil, it has to be 
discarded. 36 

Reply:— He who has avidyå will (himself) get rid of it 37 . 

Objector: — Why, it is I who have avidyå . 38 

Reply: — Thcn, you (now) know avidyå, and the possessor of 
i t to be yourself! 39 

Objector:— I do know; but not through direct perception, 40 

Reply: — If you know the Self through inference 41 , how can 
you comprehend the relation (of the Self with avidyå )? Surely 
{t is not possible for you, the cogniser, to comprehend your relal 
tion with avidyå , the object of cognition, at the same moment (that 
you are the cogniser of avidyå); for (then) avidyå stands merely 
as an object cognised by the cogniser 43 . And 43 there cannot be 

36. Not understanding the implied sense of the counter-question, the 
opponent gives this answer, 

37. Since it is he who has avidyå that has to rid himself of it, no one else need 
make the effort. 

38 . Becausc it is myself who have avidyå , I myself should try to get rid of it. 

39. The Advaitin expresses his opinion, namely, " then, your question O’Whose 
is this avidyåV') is nonsensical 

40. Though knowing myself to have avidyå , I do not see it through the percep- 
tion of any of the senses. 

41 . By the opponent’s admission (that he knows, but not by direct perception . 
it is takcn that he knows his Self through inference, such as thus: " I must b* e 
the possessor of avidyå , because I experience the effccts of avidyå ; if (I werc) 
not, I should be llke llberated souls (i.e. not feel the efiecls uf avidyu.y* 

42. There is no reason, however, for accepting any relation between the Self 
and avidyå. Does the Self, the cogniser, himself cognise his own relationship 
with avidyål Or, is there some other cogniser for it? The former cannot 
be true. At the moment when the Self is in the position of cogniser with 
rcspect to (his) avidyå, he grasps avidya as the object of cognition and the Self 
funetions as the cogniser. How then, can the Self, at the same time, be the 
cogniser of the relationship of avidyå with himself since the same entity cannot 
funetion both as the agent ofan action and as the object thereof, simultaneously? 

43. The second alternative is now refuted. 


416 


a (i.e. another) cogniser who comprehends the relation between 
avidyå and its cogniser, nor also a separate cognition of it (the 
relation); for, that would lead to the fault of infinite regress ( anr 
avasthå). If the cogniser as also (his) relation to the objectof 
cognition can be cognised, we have to suppose another cogniser 
(of these), and yet another of him as well, and so on; and thus the 
fallacy of absence of finality ( anavasthå ) cannot be avoided. 

[f, on the other hånd, avidyå or anything else is an object of 
cognition, then it is ever the ‘cognised * alone; so also, the cogniser 
is ever the cogniser only; he never becomes an object of cognition. 
Such being the case, the K$etrajna , the cogniser, is not in the least 
tainted by avidyå, subjection to misery, and the like 44 . 

Objector : — Therc is this very blemish, namely, that the Self 
is the cogniser of the ksetra which is full of blemishes. 

Reply:— No; for it is only figuratively that the (Self, who is) 
changeless Consciousness is spoken of as the cogniser— just as fire 
which is mere heat is figuratively spoken of as doing the funetion 
of heating. 45 

What has been taught by the Lord liere — that the Self in Iiim- 
self is devoid of any connection with action, or with the accessories 
to action, or with the results, which being mere imputations through 
avidyå are attributed to the Self only figuratively — the same has He 
declared in other sections also, liere and there, such as : 

“ He who takes the Self to be the slayer” (11-19); 

“Actions are everywhere performed by the Gunas of Prakrti ” 
(III.27); 

44. Since the Self cannot be the object of cognition for himself or for anybody 
else, there is no evidencc for any connection of him with avidyå . And, the 
Self ever reveals himself, in expcrience (as the cogniser). Hence the conclusion. 

45. Does cogniscr-ship (of the Self) connote being the agent of the act of 
cognition, or being of the nature of cognisance itsclf? The former cannot be, 
because that is not acceptable. As for the latter, cogniser-ship being merely 
a figurative ascription, there cannot be any blemish accruing therefrom. Such 
figurative ascription in the absence of activity is illust rated by the examplc 
(of the fire). 
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“ The Omniprcsent takes note of the demerit or tlie merit of 
none” (V.15); 


and we have also explained them accordingly. And we shall 
point out (the same) in later sections as well. 

Objector Well, then; if action, or its accessories, or its 
results, have no connection with the Self in Himself, and if they 
are ascribed (to the Self) through avidyå , it follows that actions 
are to be performed by the ignorant alone, and are not intended 
for the Wisc 48 . 

Reply: — True 47 , it does so follow; and wc shall show exaetly 
this when commenting on the verse, “It is indeed not possible 
for an entbodied being to relinquish action entirely” (XVIII-11).. 
And, wc shall expound this espccially in the section summing up 
the purport of the whole ( Gitå-ååstra while commenting on). 
‘‘How, hc, who bas reached such perfeetion, attains to Brahman, 
tliat (which is the) supreme consummation of Knowledge. that 
in brief, O son of Kunt!, learn from Me” (XV fil- 50). We conclude 
(the topic) for the present, as there is no need for further expatia- 
tion. 
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Now is set down this verse which begins, “And what that 
k$etra is, and of what nature ”. (XIII. 3); it is a summary of the 
import of this chapter on the k$etra, beginning with the versc, 
“ This, the body ”, etc. (XIII- 1). For, it is indeed appropriate to 
indicate before-hand, in brief, the subject-matter proposed to be 
explained at length. 


% ^ wnrø ^ ^ ii 3 ii 

46 thereby contradicting the injunetions of Scripturc such as: “ Tlie man 
| who understands should sacrifice ”, and. “ Having known, he should engage 
in action (Å) 

47, For, the Scripture which preseribes those injunetions reciuires the know- 
ledge of the distinetion (between tlie soul and the body) on the part of the 
ritualist and not the conviction that the Self is free from (all attribut«,. such as) 
‘ hunger, etc. (Å) 
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Tat-ksetram yacca yådrkca yad-vikåri yataéca yat 
Sa ca yo yat-prabhåvasca yat-samåsena me srnu 


3. And what that ksetra is, and of what nature, of 
what modifications, and whence is what, and also 
who He is, and what His powers, — that, hear from 
Me, in brief. 

And what that ksetra is, what the ksetra spoken of is; “that" 
refers to what was indicated as ‘ this body ’ (XIII. 1); and of what 
nature , of what sort by its own properties; of what modifications ; 
and whence is what, from what causcs what cffects arisc; and also 
who He is , who had been declared as thc Kjctrajfia; and what His 
powers, the “sakti” due to “upådhis” (attributes) 48 ; — that, the 
true nature of the k?etra and the Kjctrajna in these particularised 
aspccts, hear from Me, from My words, in brief \ and having heard, 
know them aceurately. 

The (five) “and" signify that all these aspects should bc under- 
stood together. 

With a view to stimulating intercst in the mind of the hearer, 
the Lord praises the (knowlcdge of the) true nature of the ksetra 
and the Ksetrajha, which has been spoken of. 


TO I 
11 « n 


R$ibhir-bahudhd gitam-chandobhir-vividhaih 

pXthak 

Brahma-siitra-padaiécaiva hetumadbhir-viniécitaih 

4. (The truth about ksetra and Ksetrajna has been) 
sung in many ways by Rsis, and distinctively in 
various hymns, and also (sung) in words indicative of 
Brahman, full of reasoning and decisive. 


48 . such as the power of seeing, caused by tho * upådhi' of the eye. (Å) 
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Sun g, declared, by Rfis, stich as Vasi§tha, in many ways ; and 
sung distinet tvely, by discriminating (them as separate), in various , 
manifold, hymns of the Rg Veda and the others; and besides, ato, 
in words indicative of Brahman, in passages which lead to the under- 
sianding of Brahman; by these also is the true nature of k§etra 
and k§etrajna deolarcd. Indeed, it is oixly through passages indica- 
tive of Brahman, such as, “Only as the Self should one contem- 
plate Him” (2fr\I.iv.7), that the Self is known. They are full of 
reasoning, and decisive — they give no room for doubt and produce 
settled conviction. 

To Arjuna. who has been made to look forward (to the tcach- 
ing), by (its) praise, the Lord says— 

sfapifo ^ n y, 11 

M ahd-bhutånyahamkdro buddhir-avyaktam-eva ca 
Indriyåni dataikam ca pafica cendriya-gocar åh 

5. The great elements, egoism, intellect, and also 
the U nmanifested ; the ten senses and the one, and the 
five objects of sense; 

The sentencc is ccmpleicd in the nc?U verse.) 

The great elements : they are great, because they pervade all 
modificatvons (of matter). The elements referred to Kere are the 
subtle ones (suk§ma), — the gross (slhftla) elements being designated 
as * the objects of sense Egoism , the ‘ l-concept\ which is the 

1 cause of the ‘ great elements ’ ; Intellect , characterised by determina- 
tion, which is the cause of Ahamkara (Egoism):; and also the 
Un-manifested, which is its (intellect’s) cause, namcly tlie Avyakrta 
(the UndifFerentiated), the Power of the Lord (Iévara-sakti), spoken 
of as the “ Divine Illusion of Mine, difficult to cross over ” 
(VII.14) 49 . (In “and also the unmanifested”) the word ‘also’ 
(“eva") has the sense of indicating the limits of Prakfti, namely, 

| that Prakfti is just so mueh, divided eightfold (in the said manner); 

49. The Rvara-éakti, referred to as the Avyakta ( Avyåkjta ), is different from 
Caitanya (the cssence of all being and root of consciousness). (Å) 
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the word ‘and’ (“ca”) signifies that the (eight) different forms are 
to be taken together. 

The ten senses: the five senses, hearing and the others, which 
are (known as) the ‘buddhi- indriya's (senses of knowledge) be- 
cause they produce knowledge, and the five * karma-indriya’s 
(senses of action), specch, hånd and the others, so called because 
they execute action; all these (both these groups) make up the 
ten; and the one , the mind (manas), which is the eleventh, com- 
posed of thoughts and volition (samkalpa); and the five objects 
of sense , sound etc. All these, the Såmkhyas (i.e. the adherents 
of one of the six daréanas (Philosphies) called Såmkhya) speak 
of as the twenty-four principlcs (tattvas) 60 . 

Now, the Lord says that even those which the Vaféesikas 
(adherents of another darsana, going by the name Vaise§ika) declarc 
as the inherent attributes of the Self (åtma-gunas) are merely the 
attributes of k$etra (matter), and not of the Kfetrajna : 

^5i jv m srårøforci i 

nm* w $ w 

Icchå dvesah sukham duhkham samghdtaé-cetanå 
' ' ' dhrtih 

Etat-ksetram samåsena savikåram-udåhrtam 

6. Desire, hatred, pleasure, pain, the aggregate, 
intelligence, fortitude; — the ksetra has been thus 
briefly described with its modifications. 

Desire is that which makes a man, who has experienced an 
object of pleasurable nature of a certain kind, on again observing 
an object of the same kind, to seize it as being conducive to happi- 

50. Mxila-prakftiravikfthi, tnahadådyåh prakrti-vikftayah sapta, $o£aiaåca 
vikar ah: na prakftir-na vikftih puvu$alu (Såfakhya-kårika 3). See also note 
88 . 

The “Såmkhya Yoga” of Gita's second chapter, and the Såmkhyas the 
Lord often refers to, do not denote the traditional éamkhya -darsana and its 
adherents but Jfiåna and Jfcånins.) 
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ness; this, desire, is a property of the inner-sense (antah-karana); 
and it is “ k?ctra ” (matter), bccause it is knowable. So also, 
hatred is that which makes a man, who has experienccd an object 
of painful nature of a certain kind, on again observing an object 
of the same kind, to dislike it; this hatred is “k§ctra” only, becausc 
it is knowable. So also, pleasare, — of the nature of the agreeable, 
the propitious (or soothing), composed of “sattva”, (vitality)’, 
is only ksetra ”, because it is knowable. Pain is what is un- 
favourable or disagreeable ; it is also “k?etra”, because it is know. 
able. The aggregate is the combination of the body and the senses. 
Intelligence is that condition of the inner-sense (antalj-karana- 
manifested in it, the aggregate, pervaded by the semblance (reflected 
light) of the Consciousness of the Self (“åtma-caitanya-åbhåsa ”) — 
just as fire in a red hot mass of metal; it is also “ksetra”, because 
it is knowable. Fortitude is that by which the body and the senses 
are supported when they get fatigued; it is also “kjetra”, because 
it is knowable. 

Desire and the rest, mentioned here, are intended to denotc 
all the qualities (properties) of the inner-sense 61 ; 

Wherefore, the Lord concludes what has becn declared: — 
the ksetra has been thus briefly described with its modifications , 
Mahat 52 and the rest. 

The “kfetra” — the aggregate of whose varied modifications 

has been spoken of as ‘this body the k§etra’ (XIII. 1) — has 

been expounded in all its different forms, beginning from ‘the 
great elements ’ and ending with ‘ fortitude ’ (XIII-5, 6) 5 *. 

The Ksetrajfta is characterised by the distinguishing marks 
which will (soon) be described (XIII-12 et. seq). From a thorough 
knowledge of this Ksetrajha and his glory, immortality results. 

51. Desire etc. arc indicative, by implication. of all othev buddhi-dharmas 
(attributes of the intcllect), such as resolve. (Å) 

52. Le. what stands for the Cosmic Intelligence in the S&Hjkhya philosophy. 

53. The exposition of the k^tra is for the purpose of crcating indifference 
(vairdgya) towards it; for only he who has bccome indifferent to it becomes 
qualified to Knowledge. The ‘ modifications ’ refer to those of the individual 
body {vyafti-deha) and the * aggregate ’ to the cosmic body (sama s ti-iar!ru). (Å) 
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(Therefore), the Lord Himself describes the K$etrajna with hif, 
characteristic marks, in the section beginning from “ That which 
has to be known , T shall describe ” (XIII- 12 to 17). 

But now, the Lord lays down the complete means to that 
Knowledge, denoted by 4 humility 1 etc,, — on possessing wnich 
one becomes qualified for, and cntitlcd to, the knowledge of that 
Knowledge, and intent on which the sarfuiyasin is said to be a firm 
devotee in the path of Knowledge, — which group (humility etc.), 
being the means of obtaming Knowledge, is (itsclf) spoken of 
(verse II) as Knowledge ( jnåna ) 

w^w 

Amdmtvam-adambhitvam-ahimsd ksdntir- drjavam 
Acaryopdsanam Saucatn sthairyam-åtma-vinigrahah 

7. Humility; unpretentiousness ; non-violence; for- 
bearance; uprighteness; service of the teacher; purity; 
steadiness; self-control; 

(The scntencc is completed in versc II.) 

Humility . absence of self-esteem or praising oneself; un- 
pretentiousness, not proclaiming one’ s own virtues; non-violence , 
doing no injury to living beings; forbearance\ remaining unaffeeted 
on being wronged by another; uprightness , absence of crookedness; 
service of the teacher, performing acts of service to the preccptor 
who teaches the means of attaining Mok§a; purity (external and 
internal; the former sccurcd by) washing away dirts from the body 
by means of earth and water, and (the latter secured internally 
by) the removal from the mind of impurities such as attachment, 
through the perception of their adverse effeets 54 ; steadiness, con- 
centration of all eflforts in the path of release (Moksa) alone; self- 
controU restraining the aggregate of the body and the senses, which 
acts prejudicial to oneself, and is (commonly) spoken of as the 
“ atmå (self); (that is to say) confining it — which has a natural 
tendency to be active in all directions — to the right path (virtuous 
conduct) only; 

54. i.e. by seeing tbe evil in all sense-objects. (Å) 
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As also, 

il ^ li 

Indriyarthe$u vairdgyam-ancihamkdra eva ca 
Janma-mr tyu-jar d- vyådhi-duhkha-dosdnudaréanam 

8. The renunciation of sense-objects; and also the 
absence of egoism; reflection on the evils of birth, 
death, old age, sickness and pain; 

The renunciation of sense-objects , absence of attachment 
for sound and the rest, i.e. for sense-pleasures, seen and unsecn; 
a nd also the absence of egoism ; reflection on the evils of births, death , 
old age f sickness and pain , perception of the evil that exists in 
evcry one of these — in birth, in death, in old age, in diseascs, and 
in agonies : the evil in birth, consisting of dwelling in the womb and 
passing out of the fcmale organ; similarly with respect to death 55 ; 
the evil in old age, consisting in the suppression of intelligence* 
power and lustre, and also in being dis-respected; so also the evil 56 
caused by diseases, such as headache; and by pain arising in one- 
self (ådhyåtmika), that caused by animals and others (ådhi- 
bhautika), and that by fate (ådhidaivika). 

Or, to give another interpretation, pain (“duhkha”) itself is 
evil (“doja”); and it is to be perceived in birth and the rest, as 
before: birth is a misery, death is a misery, old age is a misery, 
and diseases are a misery. Birth, etc., are all miseries, because 
they are the causes of misery ; not that they are miseries in themselves. 

From such reflection on the evils of misery in birth etc. arises 
indifference to the pleasures of the body and the senses; and, 
thereupon, the senses turn towards the inner-Self for the vision of 
the Self. Being thus the means to Knowledge, reflection on the 
evils of birth etc. is (itself) spoken of as Knowledge (in verse 11). 

55, such as destruction of the vital parts of the body. (Å) 

56. unbearableness. (Å) 


424 


And besides, 


A saktir-anabh is va-ngah putra-dåra-grhådisu 

Nityam ca sama-cittatvam-istånistopapcittisu 

9. Non-attachment; absence of affection for son, 
wife, home and the like; and constant even-minded- 
ness on the altainment of (both) the desirable and 
the undesirable; 

Non-attachment, absence of liking for objects which arc 
productive of attachment; absence of affection for son, wife, home 
and the like: affection is an intense form of attacliment, characterised 
by complete identification (of onesclf with another), as (is secn) 
in the case of a person who feels, “I am myself happy, I am myself 
miserable ”, when another is happy or miserable, and “I am myself 
alive, I have perished ”, when another is alivc or dcad; absence ol' 
affection. for what? — for sorts, wifes, homes, and the like, that is, 
for others also that are very dear, such as servants. These two 
(non-attachment and absence of affection) also arc said to be 
Knowledge, because they are means to Knowledge. 

And constant even-mindedness , cquanimity, mental indifference. 
on the attainment of the desirable and the undesirable: that is to 
say, hc who possesscs this (even-mindedness) does not feel delighted 
on attaining the desirable, and does not get irritated on the occur- 
rence of the undesirable; this constant even-mindedness is also 
Knowledge 87 . 

Also. 





57. i. c. it is conducivc to Knowledge. (Å) 
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M ayi cånanya-yogena bhaktir-avyabhicdrinx 
Viviktadeéa-sevitvam-aratir-jana-samsadi 

10. Unswerving devotion to Me by the Yoga of non- 
separation; resort to sequestered places; distaste for 
the society of men; 

Unswerving devotion to Me, the Lord (Iévara), by the yoga of 
non-separation, by “aprthak-samådhi ” namely the determined 
and undeviating conviction (buddhi) that thcre is none ot her than 
the Supre me Lord, Våsudeva, and that therefore He is our sob 
Refuge; and this (undeviating devotion) is Knowledge 58 . Resort 
to sequestered places , either naturally free, or artificially made 
free, from impurities etc., as also from fear of serpents, thieves, 
tigers, and the like, — such as a forest, sand-banks of a river, the 
temple of a god. Because it is only in secluded spots that the mind 
becomes composed, meditation on the Self and the like 69 is possible 
(only) in such a place. Therefore, resort to sequestered places 
is said to be Knowledge 00 . Distaste for society of men, i.e. of the 
common, un-cultured and undisciplined multitude, and not of the 
refined (cultured) and disciplined men, — because the company ot 
the latter is helpful to Knowledge. Whereforc, distaste for the 
society of ordinary vvorldly men is Knowledge, since it conduces 
to Knowledge. 

And also, 

li ii 

Adhyåtma-jnåna-nityatvam tattvci-jnanårtha- 

daréanam 

Etaj-jndnam-iti proktam-ajMnam yadato(a)nyathå 

S8. because, it is conducive to Knowledge. (Å) 

59 i e. the Paramåtman and the purport of the Mahåvåkyas. (Å). The 
Mahå-våkyas arc the Uoanijadic deelarations about the identity of jlva (the 
•mlividual soul) and Brahman. 

60. i.e. it is also a means to Knowledge. (Å) 


11. Constancy in spiritual knowledge; understand- 
es the purpose of the knowledge of Truth;— all 
this is declared to be Knowledge; and what is opposed 
to this is ignorance. 

Constancy in spiritual knowledge, uninterruptcd application 
to knowledge concerning the Sol f etc. 61 ; under standin g the purpose 
of the knowledge of Truth : when the development of the several 
means to knowledge, — namely, humility and the rest — , matures, 
knowledge of Truth arises; its purpose is Mok§a, liberation, the 
cessation of samsara; and it is only when this aim of True Know- 
ledge is welkpcrceived that one will take to the practice of the means 
of attaining that Knowledge. 

All this, all that lias been enumerated beginning from ‘humility’ 
(verse 7) and ending with ‘understanding the purpose of the know- 
ledge of Truth is declared to be Knowledge, because it is conducive 
to Knowledge. And what is opposed to this, the aforesaid (Know- 
ledge) — namely, the contraries, pride, hypocrisy, cruelty, intolerance, 
crookedness, etc. — is ignorance . Tliese (opposhes, also) should bc 
understood, in order that they may be avoided, as being the cause 
of samsara’s persistence. 

Wliat is that which has to be known through the aforesaid 
knowledge? In answer to this question, the T .ord says: “That 
which has to be known” ctc. . (XIII-12 ct seq). 

Objcction : — Humility and the rest are only ‘ yama ’ and 
‘ niyama ’ (physical and mental self-control); through them the 
Knowledge cannot be pcrceived; (for) nowhere is it seen that 
humility and the rest serve to determine precisely the nature of 
anything. But, in all cases, it is seen that only the knowledge 
concerning a particular thing serves to comprehend the nature of 
that object (of knowledge), while, to be sure, a quitc different 
thing cannot bc known through the knowledge concerning another 
matter, just as fire (is not comprehended) through the knowledge 
of a pot. 

61. 4 elc. * refers to the ‘not-Self’. Fixcdness in discriminating (the Self 

from the not-Self) leads to the understanding of the import of the Mahfi-vakyas. 

(Å) 
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Reply; — This objcction. has no force; for wc have indeed 
stated that. they (humility etc.) are termed ‘Knowledge \ as being 
(only) conducivc to Knowledge; and also because tlicy are secondary 
(co- operative) aids to Knowledge. 

il ^ il 

Jneyam-yat-tat-pravaksyåmi yaj-jnåtvå(a)mrtam- 

aémite 

Anådimati-Param-Brahma na sat-tanndsad-ucyate 

12. That which has to be known I shall dcscribe; 
knowing which, one attains the Tmmortal; (which is) 
the beginning-less, the Supreme Brahman. It is not 
said to be ‘ sat ’ or ‘ asat \ 

That which has to be known, l shall fully dcscribe, exaetly as 
It is. The Lord says what the result of knowing It will be, so as to 
make the hearer ready for that knowledge, by creating interest in 
Kim: knowing which, i.e. that which has to bs known, one attains 
the Immortal, i.e. immortality; he is no more subject to dcath. 


The beginning-less: It is that which has no beginning; — 
What is that ? — the Supreme 8a , the un-surpassed One, the Brahman, 
which is being spoken of as ‘That which has to be known ’. 

Hcre some split the expression “anadimat-param” (beginning- 
less-(and)-Supreme) into “anadi-matparam” (beginningless-(and)- 
absorbed in Mc), on the ground that by interpreting it through 
(“anadimat” — )a ‘bahu-vrlhi’ compound, the expression ‘mat 
is rendered useless 63 ; which is not desi rable; and, they give out a 


6'’ Even the Avyåkrta (the prime germ of Prakrtf ) is beginningless; hence 
the question, and the reply which shows that a different entity is meant. (V 


63' The bahu-vrlhi compound ‘ anadimat ’ means ‘having no beginning ; 
and in convcying .hat meaning, the (possessive) ‘ has no sign nficance, 

because the word ‘ anådi ’ itself gives the same meaning. ( 
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different meatng: It (Brahman) is mat-para (“absorbed in Me”), 
because I, called Våsudeva, am Its supreme Sakti (Power). 
(Against this, we say:) True, superfluity mightbe avoided in that 
manner, providcd the suggested interpretation were possible; 
but the interpretation is incompatible, bccause it is intended that 
Brahman should be made understood only by denying It all 
specific attributes, by deelaring: “ It is not said to be ‘sat’ or ‘asat* 
And, to declare Brahman as possessed of a special Sakti 64 and (at 
the same time) as devoid of specific attributes is self-contradictory. 
Therefore, even though the ‘bahu-vrlhi” gives the same meaning 
(as vvithout the ‘mat’), (it should be understood that) the ‘mat’ 
has been employed for completing the verse-form (according 
to prosodic rules). 

Having ereated interest (in Arjuna) by saying, “I shall describe 
That which has to be known, That which leads to immortality”, 
and thereby made hitn look forward (to that teaching), the Lord 
procceds— 

lt, That which has to be known, is not said to be *sat\ existent 
or even 'asat\ non-existent. 

Objection : — Having made a good deal of preparation 65 , and 
proclaimed very loudly, “I shall describe That which is to be 
known”, is it not inconsistent to say, “It is not said to be 'sat ’ or 
4 asaH 

Reply: — No; what has been said (by the Lord) is appropriate’ 
How? For, in all Upanisads, That which is to be known, Brahman, 
is defined only by denying all specialities, “Not thus, Not thus’, 
( Br . II.iii.6 and IV.iv.22), “Not gross, not subtle” (Br.III.viii.8) — , 
that is, “It is not this” — , because, it is beyond the range of speech. 

Objection :— That thing which cannot be spoken of as ‘existent’ 
does not itself exist. Therefore, if That which has to be known 
cannot be spoken of as existent, It does not exist. And it is a con- 

64. To describe Brahman as being absorbed in Våsudeva can only mean that 
the Attributeless is absorbed in the Attributed, and it is ‘Sakti (Power’ that is 
the sourt e for all the attributes. 


65 The expression in the text literally means ‘ girded up the loins”. 
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tradiction to say that ‘It is the knowable and (at the same time) 
that It cannot be spoken of as existent 

Reply:— Neithcr, indeed, is It non-existent, for It is not an 
object of the concept of non-existence. 

Objection: All States of consciousness involve either the 
cogmsance of existence or that of non-existence. It being so, 
that whtch is to be known should also be the object of the cogni- 
tion accompanied with the consciousness of existence, or the 
object of the cognition accompanied with the consciousness of 
non-existence 66 . 

Reply:— Not so; for, being beyond the range of the senses. 
It cannot be an object of the cognition accompanied with the 
awareness of either (existence or non-existence). Indeed, it is 
only that thing which is perceivable by the senses, such as a pot, 
that can bs the object of the cognition accompanied with the 
awareness of existence, or an object of the cognition accompanied 
with the awareness of non-existence. But this entity, That which 
is to bc known, is beyond the range of the senses and is to be learnt 
solely through the testimony of S ab da (Rcvelation). It cannot 
therefore be, like a pot etc., an object of cognition accompanied 
with the awareness of either (existence or non-existence); hencc, 
It is not said to be ‘sat' or asat'. 

As to the objection that it is a contradiction to say that ‘ It 
is the knowable ’ and that * It cannot be said to be sat or asat . , 
(we say that) there is no contradiction; for, as the Sruti says, It is 
other than the known and is beyond the unknown”. (Ac.1.3). 

Objection Even the Sruti (quoted) is self-contradictoi-y 87 — 
just as another Sruti, when after (relating the) putting up (of) 
the hall for the sacrifice 6 *, says: “Who knows it— whether there is 
(any good) in the next world or not”? (Tait. Sam. VI. 1.1.). 

66. If not, there is no escape from the conclusion that Brahman is undein- 

able. (Å) 

67. And so, it is not acceptable as authority, since what is acceptable as 
authoritative should not contradict itself. (Å) 

68. The sacrifice referred to is for attaining the fruit in the next world. 
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Reply : — Not so; for the åruti which speaks of It as othcr 
tlian the known and beyond the unknown has the object of pre- 
senting that entity which is certainly to be known 60 . On the othcr 
hånd, the ÉrutU “Who knows it”, etc., is subsidiary to an injunc- 
tion and is an artha-vådd 70 . 

It also stands to reason that Brahman cannot be expressed in 
words such as 4 existcnt ’ and ‘non-existent \ Indeed, every 
word employed to makc something known, and is heard by listeners, 
signifies the thing indicated, through mutually accepted con- 
ventional usage (of the word) as associated with a certain genus 
(jåti), or a certain act (kriyå). or a certain quality ( guna ), or a cer- 
tain mode of relation ( sambandha ) ; it is not seen to bc comprehended 
otherwise. Thus, ‘cow’ and ‘horse’ indicate genera; ‘cooks’ 
and ‘reads’ indicate acts; ‘white’ and ‘black’ indicate qualities; 
‘wealthy’ and ‘cattle-owning’ indicate relation (of possession). 

On the other hånd, Brahman does not belong to any genus 71 , 
and therefore It cannot be dc noted by such words as ‘sat 9 (exi stent) 

It is devoid of attributes, and therefore, not possessing 
any qualities 72 , It cannot be denoted by words indicating quality. 
Being devoid of action, It cannot be denoted by words indicating 
an act. Snit i says : “ Without parts, action-less, and tranquil”. 
(tfv.VI.19). It is not related (to anything else); for, It is the (only) 

One Being. And, since It is without a second, not an object (of 
the senses), and the very Sclf, it is proper to say that It cannot be 
expressed by any words wharever,— as has been stated in Sruti 
texts such as : “Whence all words return” (TVu'.II.iv.l and Il.ix.l). 

69. It is to be accepted as authority, since it teaches that Brahman is no othcr 
than one’s own Inner Self. (Å) 

70. It does not really mcan what it says, and is therefore no authority in » 

Itself. (Å) ( Artha-vudu is not a vidhi (rule or injunetion) but just an ex- 

planatory statement coupled with legends and illustrations, recommending 

a vidhi,) 

71. årutl denics to Brahman race (gotra), colour (varpd) etc. (Å) (Mm. 1.1.6) 

72. It is kevala (Pure, Absolute) and nitgu^a (devoid of qualities) 
Otfv.VI.il). (Å) 
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It may bc doubted that, because the ‘Knowable’ is not an 
object of the concept denotcd by the term ‘sat’ (existent), It is 
asat' (non-cxistent) 7 *. To dispel such a doubt, the Lord procccds 
to assert Its existcnce, as infcrable througii the upådhis (condi- 
uoned attributes, viz.,), the senscs of all living beings 74 . 

RNsra n 9 $ \\ 

Sarvatah pdni-pddam tat-sarvato{a)ksi-éiro- 

mukham 

Sarvatah irutimalloke sarvam-dvrtyci tisthati 

13. With hånds and feet everywhere, with eyes and 
heads and mouths everywhere, with ears everywhere,— 
That exists, enveloping all in the universe. 

The Knowable is with hånds and feet everywhere. The existence 
of the Ksetrajna is aseertained through the upådhis (limiting 
adjunets), the sense-organs of all living beings 75 . And the K$ctrajna 
(the sentient principle bchind the sense-organs) is so callecl because 
of the upådhi of the k§etra; and this k§etra consists of various 
forms such as hånds and fcet. All the variety noticed in the 
K$etrajna, through the difference in the upådhis of the k$etra, is 
mere illusion; and tlierefore it has been said that It should bc 
known through discarding all the variety, in the words: “It is not 
said to be ‘sat’ or ‘asat’ " (XIII.12). 


73. That which is devoid of all characteristics and is beyond the reach of 
spcech and thought cannot be perceived (comprehended); and everything 
that is perceived (comprehended or experieneed) is of the naline contrary 
(to that stated); so Brahman must be a non-entity (swya). (A) 

74. The l ord shows that Brahman exists (1) as the Inncr Se\( (pratyak), 

(T\ as that which is the origin of the activity of the senses etc., (3) as that 
which imparts an existence (sattd) and the capacity t° manifest i itsdf > 

to all duality which is the product of imagination, and (4) as being the Lord 
of the universe (I&vara). (Å) 

75. Behind insenlient objects in motion, such as a whtoh 

tSifcJSa- pnnciple which presides 

and directs. CO 
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Evcn though what is caused by upådhi is an illusory form. 
it is imagined as if it were a mode of the Knowable, and the state- 
ment, “It has hånds and feet everywhere”, is made with a view to 
indicating Its existence. Accordingly, there is the saying of those 
who knovv the traditional teaching (sampradåya-vids) — “ That 
which is beyond all phcnomena (ni§-prapanca) is explained through 
super-imposition (adhyaropa) and negation (apavåda), (i.c. 
erroneous attribution and subsequent refutation thereof)”. 

Every-where (at all places and times) hånds, feet, etc., which 
arc comprehended as limbs of all bodies, function in their respective 
spheres of activity (only) in conscquence of the Power of the 
Knowable 7 *; and as such they serve as evidencc (marks) of the 
existence of the Knowable ; and they are spoken of as belonging 
to the Knowable only figuratively. The rest should also be 
interpreted similarly: in the manner that the Knowable is with 
hånds and feet everywhere, It is with eyes and heads and mouths 
everywhere , with ears , the organs of hearing, everywhere 77 . That 
exists, enveloping , complctely pervading, alh in the universe, the 
entirety of animal creation. 

From the attribution of hånds, feet, and other organs, which 
are merely superimposed oti Tt, it is not proper to entertain the 
doubt that the Knowable is really possessed of those attributes 
(upadhis). To tcach this, the (next) verse procecds — 


Sarvendriya-gunåbhåsam sarvendriya-vivarjitam 
Asaktam sarva-bhrccaiva nirgunam guna b/ioktr ca 

76. The Power (gakti) of the Knowable (i.e. Brahman) is the eapacity of 
inducing the activity of the limbs etc. by Its mere Presence. (Å) 

77. The mention of cyes and cars is indicatb'e of the other scnscs of knowledge ; 
and that of hånds, feet, and mouths, of the other organs of action; we have 
also to include the mind (manas) and the intellcct (buddhi). (Å) 
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14. Shining by the functions of all the senses, (yet) 
without the senses; un-attached, yet the sustainer of 
all; devoid of gunas, yet the enjoyer of (all) gunas \ 

Shining by the functions of all the senses, the organs of know- 
ledge and the organs of action, such as ears The phrase “all the 

senses” should be understood as including the inner senses- 

buddhi and manas— because of the similarity, in their case as 
well, of being the upådhis of the Knowable. Moreover, even the 
organs of hearing and the rest becomc upådhis (of the Knowable), 
only through the upadhi of the inner-sense (antah-karana). Ac- 
cordingly, It shines, manifests Itself, through the upådhis of the 
internal and the external senses, namely, the functions of all the 
senses, such as determination, volition, hearing, and speech. The 
meaning is that the Knowable appeais as if engaged (in activity) 
through the functioning of all the senses. The Sruti says : “ It 
meditates as it were; It moves as it wcrc”. (Bf. IV.iii.7). 

Why should we not take it that It does actually engage in 
action? As to this, the Lord says: It is without the senses, that 
is to say, lt is destitute of all senses; wherefore, the Knowable 
does not (actually) engage in activity, by the functioning of the 
senses. And, as for the scriptural text, “Without hånds and feet, 
Hc is swift and grasps; He sees without the eye; He .hcars without 
the ear” (Sv.III.19), it has the object of showing that the Knowable 
has the capacity to partake of the same qualities (or functions) 
as those of all the senses, which are its upådhis; and is not for 
declaring that It actually possesses activity such as quick motion. 
The meaning of that sacred text should be taken as similar to that 
of the sacred text, “The blind one saw the gem” (Tai.Ar.I-1 1) 78 . 

Because the Knowable is destitute of all senses, therefore 
It is unattached, devoid of all contacts. Even though It is so, 
yet It is the sustainer of all. Indeed, cverything has for its abode 
the 4 Sat ■ the Existent; for, everywhere the perception of ‘Sat’ 
persists. Even a mirage and the likc do not verily occur in the 
absence of a basis. Hence, It is said to be the sustainer of all, 
the supporter of all. 

78. This is an artha-våda, not having its literal meaning as its purport ; and 
therefore it cannot contradict the main subject on hånd. (Å) 
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Reply : — True, It manifests as everything; but It is subtlc 80 , 
like ålcåSa (space). Therefore, because It is subtle in Its natural 
form, It, tbough ‘Knowable’, is incomprehensible to the ignorant, 
thc un-enlightened. But to the enlightened, It is evev known, in 
accordance with scriptural authprities such as the following— 

“All this is the Self alone” (Ch.VII.xxv.2; Br.II.IV.6); 

“All this is Brahman alone” (Br.II.v.l). 

As the unknown, It is far. since It is unattainable by the un- 
enlightened even in several crores of years. And It is near to the 
enlightened, being their very Self, 

Also — 

nfw ftsRKfar ^ i 

^ *røfir«JT ^ n ^ ii 

Avibhaktam ca bhutesu vibhaktam iva ca sthitam 

Bhuta-bhartr ca taj-jneyam grasimu prabhavisnu ca 

16. and impartible, yet It exists as if divided in 
beings. That, the Knowable, is the supporter of 
beings; devouring, as well as generating (them). 

and impartible , It is onc like åkå&a (space) in every body , 
yet It exists as if divided in beings, all living creatures. because 
It is so imagined (to be different) with reference to the (different) 
bodies only. That, the Knowable, is the supporter of beings, the 
sustainer of all beings, during the period of “sthiti” (the sustenance 
of the universe) ; devouring them at the time of “pralaya’ ’ (dissolu- 
tion of the universe), as well as generating them, at the time of 
“utpatti” (the origin of the universe) . just as the rope (and the 
like) with regard to the snake (and the rest), which are imagined 
(on them) falsely. 

80 . i.e. beyond the range of the senses. (Å) 
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Question : — If the Knowable, though existing evcrywherc, is 
not perceived directly, then is It mere darkness (‘tamas’)? 

Reply:—TSlo. 

Question : — But what (is It)? 

sN frro*r«? n w 

Jyoti§åm-api taj-jyotis-tamasdh param-ucyate 

Jnånam jneyam jnåna-gamyam hr di sarvasya 

visthitam 

17. The Light even of lights, It is said to be beyond 
darkness, — Knowledge, the One Thing to be known, 
thc Goal of Knowledge, dwelling in the hearts of all. 

It, thc Knowable, is the Light even of lights, such as the sun 81 . 
Indeed, the light such as the sun shine only when illuminated by 
the Light, the Consciousness, of the Self, — according to Sruti: 

“Illumined by which Light, the sun shines” (Tai.Br.III.xii.9). 

“By Its light, all this shines”. (Sv.VI.14; Ka. H.ii.15); 

And the Smjti Gltå also, herein — “The Light residing in the 
sun” (XV. 12), etc. 

It is said to be beyond darkness, to be uncontaminated by 
nescience (ajnåna). 

To infuse courage in him (Arjuna or any other sådhaka) who 
might feel dejected at the thought that Knowledge and the rest are 
difficult to attain, the Lord says : 

81. Brahman, the Knowable, does exist as thc illuminator of the sun etc., 
as also of thc intellcct {buddhi) etc. (Å) 
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Knowledge, (i.e. the means to Knowledge) such as humility 
(XIII-7 to 11); the One Thing to be known, as stated in the passage 
“That which has to be known, I shall describe” etc. (XIII-12 to 
17); the Goal of Knowledge, the Knowable Itself, which when 
known bccomes the fruit of Knowledge and is accordingly spoken 
of as the Goal of Knowledge, but which as the Entity to be known 
is spoken of as the Knowable. These three (Knowledge, the 
Knowable, and the Goal of Knowledge) are dwelling, i.e. pre- 
eminently abiding, in the hearts, the intellect (buddhi), of all, of 
every animate being. Verily, it is only there that the three are 
clearly manifest. 

This (following) verse sets out to conclude the topic treated 
of above : 

ffa $5r m i 

Iti ksetram tathå jnånam jneyam coktam samåsatah 

Mad-bhakta etad-vijnåya mad-bhåvåyopapadyate 

18. Thus ksetra, as also Knowledge, and the Know- 
able, have been briefly stated. My devotee, on know- 
ing this, is fitted for My State. 

Thus, ksetra, the group beginning with ‘ the great Elements’ 
and ending with ‘fortitude’ (XIII- 5-6), as also Knowledge, the group 
beginning with ‘humility’ and ending with ‘understanding the 
purpose of the Knowledge of Truth’ (XIII, 7-11), and the Know- 
able, described in the passage beginning with ‘ That which has to 
be known ’ and ending with ‘ It is said to be beyond darkness 
(XIII, 12-17), — these have been briefly stated. This mueh, indeed, 
is the whole of the import of the Vedas, as also ot the GIta, concisely 

stated. 

Who is the person fit for this True (Plenary) Knowledge? 
The answer follows : 
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My dcvotee , he who has consigned his entire being to Me, 
the Supreme Lord, The Omniscient, the Supreme Teacher, Våsu* 
deva; — he, whosc intcllect (understanding, buddhi) is permeated 
with the all-possessing idea that all that he sees, hears, or touches, 
are none but the Lord Vasudeva ; he is My devotee. Such a person, 
on knowing this, (that is to say) having attained the Plenary (True) 
Knowledge aforesaid, is fitted for My State , namely, abidance as 
the Supreme Self (paramåtma-bhåva) : he attains moksa. 

In the Seventh Chapter (vv.4-5) two Pr ak f tis of the Lord, the 
lower and the higher, indicating the ksetra and the K?etrajna, 
were described. And it was stated that “all beings have their 
birth in these” (VII. 6). It will now be explained how the k$etra 
and the Ksetrajna , the two Prakrtis, constitute the generating cause 
of (all) beings. 

frsnfa fafø Jrøftsrøn* n mi 

Prakrtim purusam caiva viddhyanådt ubh&vapi 

Vikar åthica gundmécaiva viddhi prakrti-sambhavan 

19. Know that Prakrti as also Purusa are both 
beginningless; and know that all modifications and 
gunas are born of Prakrti. 

Know that Prakrti, as also Purusa 8a , both of which are Prakrtis 
(modes) of the Lord (Isvara), are both beginningless : there is no 
beginning for theni. Sincc T Svara is the cternal Lord, it is but 
right that His Prakrtis also should etcrnally exist. Indecd, the 
lordship (Uvaratva) of ISvara consists merely in His being possessed 
of the two Prakrtis, through which He becomcs the cause of the 
origin, sustenance, and dissolution, of the univcrsc. Thesc two 
(Prakrtis) are beginningless and are the cause of samsåra. 

82 . The lower Prakrti of the Lord is here spoken ofas Prakrti; and the higher 
the Jtva (the principle of consciousness) as Pur uf a. (Å) 
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Some explain anådi as a tat-puru$a samåsa 88 , (na-ådi), mean- 
ing “not-cause” (origin). They hold that only by such an inter- 
pretation can lévara being thc cause (of all) be established; and 
that if, on the contrary, Prakrti and Puru§a be eternal, the universe 
would bc their creation, and the creator-ship of the universe will 
not be the Lord’s. 

That interpretation is not corrcct; for, Iévara would then be 
bereft of Iévaratva (lordship), by reason of the absence of anything 
to be lorded over by Him prior to the birth of Prakrti and Puru§a; 
and samsara being produced without a cause 84 . therc would be no 
deliverance therefrom; scripture (éåstra) would becomc purposeless* 
and there would be neither bondage nor release 86 . 

On the other hånd, if the two Prakrtis of the Lord be eternal, 
all this becomes logical. 

How? 

(Thus:) Know also that all modifications, from buddhi down 
to the body and the organs, specified herein, and gunas, which 
appear in their modified forms such as pleasure, pain and delusion, 
arebornof Prakrti, the Power of Iévara, namely Maya, composed 
of the three gunas, which produces the modifications and the 
gunas 86 . Know that all these modifications and gunas are trans- 
formations of Prakfti. 

What, then, are (the characteristics of) the modifications 
(vikaras) and gunas, which are born of Prakrti? (The reply 
follows) : 

83. See note 49 Chap. X. 

84. i.e. by Jévara alone, without the two Prakrtis. (Å) 

85. Tf j^vara were the sole cause of sa^ara without thc two Prakrtis, then 
since jsvara would funetion freely of His own will, there would be nothing 
to prevent even emancipated souls from being thrown back into samsåra. 
Moreover, beforc thc birth of the two Prakrtis, there could bc no bondage, 
nor thc absence of it, namely mak fa; and if bolh bondage and moksa be non- 
existent at any time then they could never again be brought aboul by the two 
Prakrtis funetion ing as their cause. (Å) 

86. Prakrti being eternal, and modifications and gupas being its products,, 
the conclusion is that the Åtman is without any change and without any quali- 
ties. (Å) 
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3 ^r: ^juht t$ 5 ^ 11 ?° 11 

Kårya-karana-kartrtve hetuh prakrtir-ucyate 
Purusah sukha-duhkhdnåm bhoktrtve hetur-ucyate 

20. In the production of the effect and the instrir 
ments, Prakrti is said to be the cause; Purmci is said 
to be the cause in the experience of pleasure and pain. 

In the production of the effect , the body, and the instruments 
the thirtcen 87 which are located therein (i.e. in the body), Prakrti 
is said to be the cause . The (five) elements which originate the body, 
and the sense-objects, which have been referred to prcviously 
as the modifications of Prakrti, are here comprehended in the term 
‘effect’. And all guiaas which are born of Prakrti, such as pleasure, 
pain and delusion, are comprehended in the term ‘instruments’, 
because they rest in the instruments (the senses). In the produc- 
tion of the effect and the instrument (namely, the body, and the 
senses and their cognitions), Prakrti is said to be the cause, being 
their originator. By thus being the producer of the effect and the 
instruments, Prakrti is the cause of samsåra. 

With regard to the reading (of the text) ‘ kårya-karana-kartrtve’ 
(i.e., kårana instead of “karana” ; “kårana” meaning “cause”), 
the meaning is : that which is a modification (viparinåma) of another 
is the effect (kårya) or evolute (vikåra) of the latter; and that which 
gets transformed (vikåri) is the cause (kårana): (and thus, the 
meaning is) the production of both these, (viz.,) the effect and the 
cause. 

To give another interpretation, the sixteen evolutes (vikåras) 
are spoken of as the effect(s) and the seven prakrti-vikftis (which 

87. The five organs of knowledge, the five organs of action, manas, buddhi 
and ahanikftrafÅ) 
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are at once cause as well as effeet) are spoken of as the cause 88 . 
In the production of these, Prakrti is said to be the cause, indeed 
as bcing their originator. 

How Puru§a also is the cause of saihsåra will now be stated. 
Puru$a, synonymous with jlva, Ksetrajfia and Bhoktå 89 , is said 
to be the cause in the experience of pleasure and pain , with regard 
to the apperception of objects of enjoyment, such as pleasure and 
pain. 

The question arises: How is it that Prakrti and Puru$a are 
said to be the cause of samsåra , through thus producing the effeet 
and instruments, and by experiencing pleasure and pain 
(respectively)? As to this, we say: How is samsåra at all possible, 
without the transformation of Prak t ti into causes and results, in 
the form of effeets and instruments , pleasure and pain; and without 
the sentient Puru$a funetioning as their experiencer 90 ? But, 
when there is the intimate union, in the form of nescience ( avidya ), 
with the object of experience, namely Prakrti — transformed into 
causcs and results in the form of the effeet and instruments, pleasure 
and pain, — of its (Prakrti' s) opposite, the Puru$a funetioning 
as the experiencer, then (only) is samsåra possible. Wherefore, 
what has been stated that Prakrti and Purusa are the cause of 
samsåra , respectively by (the former) being the producer of the 
effeet and the instruments, and by (the latter) being the experiencer 
of pleasure and pain — is appropriate. 

Objection:- J Wh&L then, is this samsåra, forsooth 91 ? 

88. (See note 50 ante). The sixteen evolutes (vikaras) are the eleven organs 
{ten organs and manas) and the five sense- objects. The seven Prakrti-Vikrtis 
are mahat , aharhkåra , and the fivc tan-måtras. The originator of all these is 
niula-prakrti . (Å) 

89. That the Purina referred to here is not the Paramåtman is indicated by 
the synonym jiva (individual soul); that being the supporter of lifc, he is a 
sentient principle ( cetana ), by the synonym Ksetrajfia: and that he is not disso- 
sociatcd from upådhi , by the synonym Bhoktå. (Å) 

yO. For, indeed, the Åtman wlio is ever-free (nitya-muktd) is in Himself 
* beyond , saniåra. (Å) 

91 Because it is not proper to say that the Åtman, who is changcless ( avikriya ), 
can be subject to sathsåra. (Å) 
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Reply: — Samsåra is the experiencing of pleasure and pain; 
and the Purufa’s being subject to it {samsår i tvant) consists in his 
being the experiencer of pleasure and pain 91 . 

It has been stated that Puru$a's being a samsårin consists in 
his being the experiencer of pleasure and pain. To what cause 
this (his being such experiencer) is due is being described; 

3^: Hf fWr f$ $5^ i 

snor jjtoNh \\*\ u 

Purusdh prakrtistho hi bhungte prakrtijdn-gunån 
Kdranam guna-sango(a)sya sad-asad-yoni- 

janmasu 

21. Indeed, seated in Prakrti, Purusa experiences 
the gunas born of Prakrti. Attachment to the gunas 
is the reason for his birth in good and evil wombs. 

Indeed , because, seated in Prakfti , Avidyå (nescience) appearing 
in its modifications, the effects and the instruments, — that is to say, 
because of ldcntifying himself with Prakrti— therefore, Purti$a> 
the experiencer, experiences , apprehcnds, the gunas born of Prakfti, 
and manifested in the forms of pleasure, pain and delusion. He 
apprehcnds them in the following manner: “ I am happy ”, “I am 
miserable”, “I am deluded”, “I am learned”. Apart from avidyå 
(nescience) 93 , the attachment to, i.c. the identification of himself 
with, the gunas, — pleasure, pain and delusion — , when thcy are 
experienced, is the chief cause of samsåra, birth, as is stated by 
Sruti : “As is his desire, so is his will to act ” — (Bf.IV.iv.5). This is 
exaetly what the Lord also says: 

92. The appehension of either pleasure of pain is cxpcricnce (perception), and 
that constitutes sathsåra for the percipient (dra$'å), who remains changcless. 
His sathsåritvam lies in his being the experiencer in the manner stated. (&) 

93. which is the cause of the experience. (Å) 
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Attachment to the gutias is the reason for his , the Puruja’s, 
the experiencer’s, birth in good and evil wombs, which has to bc 
end ured. 

Or, we may interpret this passage as meaning: the reason for 
this samsåra (transmigration) through birth in good and evil 
wombs is the attachment to the gunas; — by supplying the word 
‘samsåra*. 

Good wombs are those of devas (gods, divinc beings) and the 
like; evil wombs are thosc of beasts and the Hke. By implicatiom 
partly good and partly evil (“sat-asat”) wombs, namely the human 
wombs, are also to be understood, as consistent with the context- 

To sum up: That which is stated as the Purufa's ‘situation in 
Prakfti\ namely avidyå , and ‘the attachment to the gunas\ namely 
kåma (desire), together form the cause of samsåra**. This is 
mentioned in order that one may get rid of them. And the means 
for the riddancc of this cause are jnåna (knowlcdge) and vairågya 
(indifference or non- attachment), joined with samnyåsa (renuncia- 
tion 95 , as is conclusivcly taught in the Gltc-sustra. This knowledge 
has been initially referred to as that relating to the kfetra and the 
Kfetrajna (XIII.2). And it has been reitereated in the passage 
beginning, “Knowing which one attains the Immortal” (XIII. 12), 
both by exeluding what the Self is not and by attributing to the 
Sclf what do not pertain to It 9 ®. 

The same (Knowledge leading to Immortality) is again being 
taught direetly : 

^ nsf i 

«rc: il u 

94. Avidyå is the upådåna (material) cause. and attachment is the nimitm 
(cfficient) cause; and, thus, both together constitute the cause. (Å) 

95. Whcre there is vairågya, there is savtmyåsa, and knowledge joined with 
satbnyåm dispels ajg&m together with attachment. (A) 

96 What the Self is not is exeluded by verse 12; and attributes which 
really pertain to it are ascribed to it in verses 13 et scq. (A) 


Upadra$ta(a)numantd ca bharta bhokta Maheévarah 
Paramdtmeti cdpyukto dehe(a)smin-Puruscih parah 

22. The Looker-on and the Permitter; the Supporter, 
the Experiencer, the Great Lord; and also spoken 
of as the Supreme Self; — He (is) the Supreme Puru$a 
in this body. 

The Looker-on , one who, staying near, looks on, without 
himself engaging in any action. Just as when the priests and the 
sacrificer are engaged in the performance of a sacrifice, there is 
another person (upadrastå), an expert in the knowledge concern- 
ing sacrilices, sitting by their side, without engaging himself in 
any action, but observing what is right and what is wrong in the 
actions of the priests and the sacrificer, — in the same way, the 
Self, Himself not participating in the actions of the effeet and the 
instruments (i. c. the body and scnscs), and being quitc distinet 
from them, is a near witness of the body and senses as also of their 
activitics, and is thus the Lookcr-on. 

Or — the body, the eye, manas, buddhi, and the Self (Åtman) 
are all seers; of these, the body is the external seer; procecding 
from it, the innermost and inwardly nearest seer is the Self (Pratya- 
gåtman), beyond Whom there is no seer further inward; He being 
the nearest (“upa”) seer (“dra$ta”) is referred to as upadrastå.” 
(Looker-on). Or — since he takes note of everything, like the 
upadra$tå in a sacrifice, He is called “upadra§tå.” 

And , He is also the Permitter ; feeling satisfaction at the actions 
of those engaged in action, that is to say, assenting to or approrving 
them 97 . Or, He is the Permitter, because though Himself not 
engaged in the activities of the body and the senses, He is conceived 
as if He were acting favourably towards them. Or, He is the 
Permitter, because when they engage themselves in their respective 

97. When those performing actions of their own accord are engaged in action^ 
the feeling of satisfaction ( parifofå ), on the part of another who is by their 
side at thosc actions is assent (anumanand ) ; and that itself is approval (anu- 
modana)\ and hc who gives such * approval * by his mere prcsence is the ' per* 
mitter ’ (anumantå). (Å) 
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activities, He, standing as their (mere) witness, never prohibits or 
prevents them (from acting). 

He is the Supporter . The body, senses, manas, and buddhi, 
which are mere appearances (or rcflcctions — “åbhåsa”) of Con- 
sciousness (Caitanya), form a close combination, as instruments 
to serve the purposes of someone else, namely the Conscious Self 
(caitanyåtman) ; holding them in their rcspective forms is what is 
termed ‘support’; and bccausc this support is provided by the 
Conscious Self Itself, the Self is said to be the Supporter. 

He is the Experiencer 98 , Just as heat (is the inherent nature) 
of fire, eternal awareness (nitya-caitanya) is the inherent nature 
(svarupa) of the Self (Åtman). And it is through this (inherent 
nature) that the contents of all experiences— namely the cognitions 
of buddhi, in the forms of pleasure, pain and delusion, are perceived 
clearly in all their variety, even as tliey arise, as though seized by 
the Conscious Self. Accordingly, the Self is said to be the Ex- 
periencer. 

He is the Great Lord , because being the Self of all and being 
independent, He is at once Great, as well as the Lord. 

And He is also spoken of as the Supreme Self It is through 
avidya (ncscicncc) that the body and the rest upto buddhi are 
taken for the Inncr Self (Pratyagåtman). The Self, who has been 
defined as the Looker-on etc., is superior to all of them; so He 
is the Supreme Self. Accordingly, He is spoken of as the Para- 
måtman within, in the Sruti also. 

Where is He? The Supreme Puru$a, who is beyond the 
Avyakta (unmanifested) and who will be described later on, in 
the verse, “But another, the Supreme Purusa, called the Highest 
Self” (XV. 17), is in this body . 

What was introduced in the verse, “Me do you, also, know 
to be the Ksetrajna" (XIII.2) has been explained at length, and the 
subject has been concluded. 

98 Being an experiencer is usually associatcd with activity. Here, the Self 
is said to be Experiencer, for quite a different reason, namely that Ctt (pure 
intelligence, the Self) is the terminal ground of (all) experience. (A) 
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The following verse speaks of the person who knows the Self 
as described above : 

^ ^ ps ^ s? i 
tåw * g ii ii 

Ya evam vetti purusam prakrtim ca gunaih saha 
Sarvathd vartamano(a)pi na sa bhuyo(a)bhijdyate 

23. He who thus knows Purusa and Prakrti with 
the gunas , whatever his life (mode of living), is not 
born again. 

He who thus knows Puru?a, in the manner described 00 , directly 
as “He I am”; and Prakrti , namely avidyå , as described above 100 , 
with the gunas, its modifications, ( — it is to be understood) as 
effaced, reduced to a non-entity, by Knowledge (vidyå),— 

Whatever hix life (i mode of living), though he may lead all 
sorts of life 101 , is not born again , on the death of the .body in which 
he has attained to Wisdom, he will not have to put on another body. 

The import is : Need it be said that the Wise-man who conforms 
to his prescribed duties is not born again? 

Objection: — Although the absence of rebirth subsequent to 
the dawn of Knowledge has been taught, — even then, with respect 
to to the actions performed before the dawn of Knowledge (in 
the current birth), those that might be performed thereafter, and 
those that had been performed in the past several births, there 
should be three (more) births, because it is unrcsasonable to pre- 
sume their annihilation without yielding their results. It is indeed 
not permissible to presumc the annihilation of these actions done — 

99. i.e. as the substratum of all appearances such as the jiva , Jåvata, etc. (Å) 

100. i.e. as beginningless, as indefinable, and as causing all the upådhis (limi- 
tations) which are unsubstantial and produce evil ( anartha ). (Å) 

101 . i.e. whether he may be performing the prescribed duties or the prohibited 
actions. (Å) 
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cven as with respect to the actions which have begun to yield their 
fruit, giving rise to the current birth; and we sce no distinction 
between the different classcs of actions 101 . Therefore,the three 
classes of actions should -give rise to three births; or all of them 
combined may give rise to a single birth 101 . Otherwise, by suppos- 
ing that what has been done could be annihilated, there would be 
want of faith everywhere, and Scripture would become futile 104 . 
Therefore, it is not proper to say that “he is not born again”. 

Reply :— Not so: hundreds of Sruti texts, such as the follow- 
ing, teach that all actions of the illumined person are burnt away 

“ And all his actions are annihilated ” (Afu.II.ii.9); 

“ He who knows Brahman becomes Brahman Itself, (Af«. 
III.ii.9); 

“For him there is delay only so long (as he is not released from 
the body)’’ (CA.VI.xiv.2); 

“All his actions are burnt away, like the tuft of the ifikå reed 
(thrown into the fire)” (C/t.V.xxiv.3). 

Here (in the Gltå) also, the burning away of all actions has 
been taught in the passage, “ As blazing fire reduces wood to 


102, All actions {karmas), being the products of ajaåna , are equally opposed 
to Knowledge; therefore it is no use making a distinction on the ground that 
some actions have already begun to yield their fruit, whereas the others have 
not, (Å). Usually it is held that only that portion of karma which is called 
“ Prårabdha", viz„ the karma that has already commenccd giving fruits in 
the current birth, continues to run ils entire course, cven after the down of 
Knowledge; and that the heap of karma done after the dawn of Knowledge, 
called M Ågåmi ”, and the accumulation of such of those karmas of the past 
several births as have not comc into force in the current birth, and called 
“ Saftcita ”, are annihilated at the dawn of Knowledge. 


103. All the three classes of actions, being those which have not begun to 
yield their fruits, can be considered as of the same variety. (Å) 


104- ‘ Want of faith ’ is * indecision ’ as to whether action would yield fruit; 
‘everywhere’ includes even actions which have begun to opcrate. fuUhy 
of Scripturc ’ (i.e. of the karma-kM because aettons preset .bed by Sc pture 
will not give rise to the (future) birth (in which to enjoy the promised fruit). (A) 
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ashes” etc. (IV.37); and will again be tuahgt later on 105 . Andthss 
stands to reason as well; for, only such acts as are caused by the 
seeds of evil such as ignorance (avidyå), dcsire ( kåma ), etc. bring 
about future births 106 . Here (in thc Gltå ) also, the Lord has 
here and there stated that those actions (alone) performed with 
cgoism and the desirc (for fruit) bring about results, but not others. 
Elsewhcre also it is stated : 

44 Just as sceds burnt by fire do not sprout again, so aiso a 
body cannot be brought about again by afflictions ( klcåa ) burnt 
away by Wisdom Vana, 200-110). 

Objection : — Let it thcn be that actions performed subsequent 
to the dawn of Knowledge are burnt away by wisdom, since they 
are accompanied with Knowledge 107 . But, it is not proper to hold 
that actions performed in this birth before the dawn of Knowledge 
and those performed in the past several births are burnt away. 

Reply : — Not so, because of the adjective (in) 44 all ( sarva ) 
actions” (IV.37). 

Objection : — That may mean only ‘all actions’ performed 
after the attainnient of Knowledge. 

Reply : — No; because there is no justification for such a restric- 
tion (of the mcaning). 

And, as to what was contcnded, namely, that in the same 
way as actions which have brought about thc present body,— i.e. 

105. The instruction to * reiinquish all d harmas ’ (XVIII. 66) shows that 
Knowledge burns away all actions. (Å) 

106. For thc un-illumined, the kkias , viz., avidya, asmita, raga, devesa. and 
abhitiivpxa (vide note 12 in Chap. VIII), constitute thc seeds of all evil. What- 
ever acts of dharrna and adharma are occasioncd by them, all such acts bring 
about future birth. But the actions of the illumined person, for whom the 
seeds of kleåa have been burnt by Wisdom, have merely the semblance ( prati - 
bhåsd) of the form of activity; and they cannot bring about a body, since they 
have lost the capacity to funetion effeetively, even as a cloth which has been 
burnt. (Å) 

107. since such actions are, even at thc moment of their origin, devoured 
by their enemy (Knowledge). (Å) 
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those which have already proceedcd to yield fruit do not 
get destroyed, even though Knowledge is present, so also even 
those actions which have not commcnced to produce their results 
cannot get destroyed, (we say) that is wrong. How? The former 
have begun their eJTeet, like a discharged arrow. Just as an arrow, 
once discharged from a bow for piercing a target, does not cease 
to act, even after having pierced the target, until it falis down 
after the cxhaustion of the initial energy, so also the actions which 
have brought about the body continue to act as before till the 
exhaustion of the impetus of their influence (samskåra) l0 \ even 
after their purpose, the conditioning of a body, has been accom- 
plishcd. But the same arrow, even though fixed to the bow, can 
be withdrawn when it has not been discharged, that is, not started 
with the impetus needed for its propulsion. In the same way, 
actions which have not yet begun their effeets are rendered infertile 
by Knowledge, even as they remain in their own resting place 109 - 
Thus, it is established that it has been rightly said that on the falling 
of the (present) body of the illumined person. ‘ he is not born 
again 

Now, the various means to Self-perccption — namely, medita- 
tion and the rest are being stated 110 . 

II n 

Dhyånenåtmani paiyanti kecid åtmdnam-åtmanå 

Anye såmkhyena yogena karma-yogenci capare 

108. The arrow released from a bow will not fali on the way (to the target) 
in the absence of a sufficiently strong impediment. In the same way, actions 
which have commcnced to yield their fruit do not gel destroyed exccpt by the 
enjoyment of the fruit, in the absence of a sufficiently strong impediment. 
And, Self-knowledge is not such an impediment, since at its very orxgin its 
power is hindcred by the karma which has already commenced to opcratc. (A) 

109. The resting place is the inner-sense having the semblancc of Conscious- 
ness (såhhfisa-an tafy -kar and). (Å) 

110. according to the aspirant (sådhaka )' s fitness and qualifications (adhi- 
kåra). (Å) 


P— 29 
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24. By meditation some behold the Self in the self 
by the self, others by Såmkya-yoga , and others by 
Karma-yoga. 

By meditation : Through concentration:- — withdrawing the 
senses of hearing etc. from their objects, namely, sound and the 
rest, into the mind (manas), and thcn withdrawing the mind into 
the Inner Cogniser; and (then) contemplating (the Inner Cogniser) 
with one-pointedness is said to be meditation. It is thus: — from 
the mcntion of the comparisons, “ the crane meditates as it were ”, 
“ the earth meditates as it were, the mountains meditate as it were” 
(Ch.VII.vi.l), ‘meditation’ is the cognition (the awareness) which is 
continuous and unbroken as a line of descending oil. By such 
meditation, some yogins 111 ., behold the Self ; the Inner Conseious- 
ness, in the self buddhi, by the self the inner-sense (antafo-karana) 
refined by meditation (dhyåna). 

others by Såmkhya-yoga : Contcmplation in the following 
manner is Såmkhya: “Thesc gunas, sattva, rajas, and tamas, are 
objects perceived by me; I am different from them being the witness 
of their acts, the eternal Self distinet from the gunas’ \ This is 
Sårhkhya-yoga 118 ; and by it some 113 behold the Self (in the self) 
by the self. 

and others by Karma-yoga . Karma itself is Yoga; action 
performed with the feeling of dedication to the Lord (Iévara) is 
figuratively said to be Yoga, as it leads to Yoga 114 . Some U6 

111. These are the highest class of aspirants ( uttama-adhikårins ) who, con- 
forming to meditation, behold the Self to be the same as the Para mat man. (Å) 

112. Sflitihya is knowlcdge arising through the exercisc of reason ( vicåra)\ 
that knowledge, being the means to Yoga, is of the same class and is (figu- 
ratively) spoken of as Yoga. (Å). Here Sdmkhya-yoga stands for one of the 
six darianas and not for the Path of Knowledge (Jfiåna) as in Chap. II etc.. 

113. These are aspirants of the middle class ( madhyama-adhikårm ). (Å) 

114. Concentration of mind is Yoga; and karma by causing purity (of the 
mind) leads to it. (Å) 

115. These arc the inferior class of aspirants. (Å) 
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behold (the Self) by this (Yoga), which by purifying the mind 
gives nse to Knowledge. 

srf^rooni II II 

N ®' SS) 

Anye tvevam-ajånantah érutvd(a)nyebhya updsate 
Te(a)pi catitarantyeva mrtyum sniti-parayanah 

25. Others again, not knowing thus, worship, having 
heard from others. Even they do cross beyond 
death, by being solely devoted to what they have heard . 

Others again m , not knowing the Self spoken of, thus, even 
by any one of the several alternative methods pointed out, worship, 
having heard from others : Having been told by spiritual teachers 
(acåryas) “ med i t ato uponthis thus ", they contemplale with faith 
(Sraddhå) on it. Even they do cross beyond death, go beyond 
samsåra which is bound with death, by being solely devoted to 
what they have heard'. in settiflg out on the path to mok$a, their 
best help is what they have heard; they depend solely on the instruc- 
tion of others as their authority, being incapable of discerning for 
themselves. 

The import is that it needs no saying that the intelligent who 
can independently decide about the means of getting Knowledge do 

cross beyond death. 

The knowledge concerning the identity of the Kjetrajna with 
Isvara, referred to in the words “ Me do you also know to be the 
Kfetrajha (XIII.2), has been spoken of as the means to mokja,— 
“knowing which one attains to the Immortal” (XIII. 12). For 
what reason is it so? The rcason is explained in the following 

verse ; 

416. This is how the lowest class of aspirants proceed on the path;to mokja. (A) 
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<n«r«foiraet i 

$5|^Wfoiraft&[ II ^ II 

Ydvat-samjåyate kincit-sattvam sthdvara- 

jangamam 

Ksetra-kselrajfia-sariiyogat-tad-viddhi 

Bharatarsabha 

26. Whatever being is born, the un-moving or the 
moving, O best of the Bhåratas, know it to be from the 
union of the ksetra and the Ksetrajna U7 . 

Whatever being , object that has existence (“vastu”), is born , 
is produced; — 

Is the reference here to mere existence as an object, without 
any distinction? As to this, the Lord says; whatever, the un- 
moving or the moving being is born, know it to be, understand 
that it is born, from the union of the ksetra and the Ksetrajna, 
O best of the Bhåratas! 

Objection : — What is it that is meant by ‘the union of the 
k$etra and the Ksetrajna ?, The union of the Ksetrajna with the 
ksetra cannot indeed be a relation of the kind brought about by 
the mutual contact of cach other’s parts, as in the case of a ropc 
with a pot, because the Ksetrajna is without parts, like åkdsa 
(spacc). Nor can it be of the nature of samavdya (inscparabic 
inherence), as is the case with threads and cloth; for, mutual 
relationship as effect and cause cannot be admitted with respect 
to the ksetra and the Ksetrajiia, 

Reply: — The union of the ksetra and the Ksetrajna, which 
are mutually opposed in their nature, being (respectively) the 


117. Because every being is born from the conneetion of the ksetra and the 
Ksetrajna , therefore no being does exist apart from the Suprcmc Self who is 
identical with the Ksetrajna ; and hcncc the knowledge of the identity (of the 
Kfetrajw with the Supreme Self) can alone lead to mok$a — this is the impor 
ot this verse, (Å) 


/ 
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object and the subject, is of the nature of mutual adhyåsa (super- 
imposition), consisting in confounding the one with the other as 
also the attributes of the one with those of the other, brought 
about by the absence of discrimination of the real nature of the 
kfetra and the Ksetrafna . It is like the union of the rope and 
the mother-of-pcarl, respectively with the serpent and the silver, 
which are super-imposed on them, due to the absence of discrimi- 
nation of their real nature [as when a rope lying in darkness is 
| mistaken for a serpent, and a mother-of-pearl shining in sunlight 
is mistaken for a silver piece]. And this union of the ksetra 
and the K$etrajria y which is of the nature of adhyåsa , is false know- 
ledge ( mithyå-jhåna ). He, who, understand ing the characteristic 
difference between the kfetra and the Ksetrajna in conformity 
with Scripture (Såstra), separates the Ksctrajna of the nature 
already stated 118 from the k$etra whose form (also) has been already 
described 119 like separating the ifikå- reed from the mww/a-grass— 
and rcalisss the Knowable, devoid of all specific attributes as 
described in the words, “It is not said to be 'sat' or 'asat * M (XIII. 12), 
Brahman, as It is (as his own Self) — having at the same time the 
settled wisdom that the k?etra, which is in faet non-existent, merely 
appears as if existent, just like an clephant produced by the illusion 
of magic, an object seen in a dream, and the gandharva-nagara 
(phantom-city seen in the sky) 120 — for him, that false knowledge 
d'sappears, through the contrariness of the Right (Plenary) Know- 
ledge spoken of. And, because the cause of (anot her) birth vanishes 
for such a person, the statement made — that the man of wsdom 
“who thus knows Puru$a and Prakfti with the gunas is not born 
again” (XIII.23)— has been truly said. 

In the words, “ he is not born again” (XIII.23), it has been 
declared that the fruit of Right (Plenary) Knowledge is the cessation 
of births through the abolition of the seed of samsåra , namely, 
avidyå and the like 121 . And, the cause o** birth has been stated, 

118, 119. The nature of the Kfetrajna has been stated in verse 22; and the 
form of the k$etra in verses 5 and 6. (Å) 

120. The mention of several illustrations indicates that the kfetra appears 
irf Yarious modes. (Å) 

121 . ‘ and the like ’ refers to the effeets (sathskåras) of avidyå or false knowledge 

( mithyå-jfiåna ). (Å) 
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namely, the “union of k$etra and K$etrajna'\ which is effected 
through avidyå . Hence, Right Knowledge, which removes the 
said avidyå , though already spoken of, is again bcing dcscribed in 
aifferent words : 

Samåm sarvesu bhutesu tisthantam Parameévaram 
Vinaiyatsvavinaiyantam yah paiyati sa paiyati 

27. The Supreme Lord, existing equally in all be- 
ings, the deathless amidst the dying, — (Him), who 
sces, he (alone) doth see. 

The Supreme Lord, existing, abiding, equally, without any 
difference; where? — in all beings, in all living crcatures, from 
Brahmå down to an un-moving object (sthåvara). Hc is the Lord 
Supreme, with reference to the body, senses, manas, buddhi, the 
avyakta 122 , and the individual soul (jivåtman). All living beings 
are (here) characterised (by the Lord) as 'dying' and the Supreme 
Lord is distinguished as the deathless , in ordcr to bring out the 
extremc disparity between the beings and the Supreme Lord. 
How is that? Of all the changing States 123 of being, that (state) 
named as ‘birth’ is the ro ot, and all the other changes of State, 
terminating in *death\ arisc after ‘birth \ Thcrc is no change of 
state beyond ‘death’, for the object itself does not (then) exist; 
as only when the substance (dharmin, possessor of dharmas) is 
present, can attributes (dharmas) exist. Therefore, by the mention 
of the denial of the final change of state, all antecedent changes of 
state, with their effeets, stand denied. Thus, the extreme dissi- 
milarity of the Supreme Lord from all beings, as also His im- 
mutability and One-ness (being without a second), are settled. 
He, who sees the Supreme Lord thus, as described, he alone doth 
see. 

1 22. the un-manifested i.e., the kårapa-åanra (causa! body), avidyå. 

123. vide note 34, Ch. II. 
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Objection :— The entire world sees 124 ; why thisdiscrimination.? 

Reply : — True, it (the world) sces, but sees wrongly; and hence 
the Lord particularises that he (the person described) alone sees. 
For example, a man whose eye-sight is affectcd by the disease of 
‘timira’ sees many a moon; and, with reference to him, he who sees 
a single moon is characterised as the person who alone sees (correct- 
ly). In the same way, here also, he who sees the One undivided 
Self as stated above is distinguished from those who wrongly see 
many separate selves, in the words, "he alone sees”. Others 
even though secing, do not see (truly), since they see wrongly, 
likc him who sees many moons. 

It is necessary to extol the Right (Plenary) Knowledge men- 
tioned above, by stating its fruit 125 . The next verse proceeds 
accordingly; 

Samam pasyan-hi sarvatra samavasthitam-Iivaram 
Na hinastyåtmand{å)tmånam tato ydti par dm gatim 

28. Since, seeing the Lord equally existent every- 
where, he injures not the self by the self, therefore 
he reaches the Supreme Goal. 

Since, because, seeing, direetly realising, the Lord described 
in the immediately preceding verse, equally existing, abiding in 
the same manner (without distinetion) everywhere, m all beings— 

What happens when one has this realisation? 

124 . i.c. perceives with the eye. 

125 . in order to prompt men to resort to it. (Å) 
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He injures not, destroys not, the self by the self his own self 
by himself; and therefore, by that non-injury (to his own self). 
he reachcs the Supreme , the highest, GoaU namely mok§a sl °. 

Objection : — Surely, no living creature whatever destroys 
itself by itself ; why then the denial of self-dcstruction, which is an 
impossibility, like the prohibition, “fire should bc consecrated 
not on earth, not in the sky, not in the heavens ” (Ta i. 
5 , o/M.Våi.7.1)? 127 

Reply: — Thcre is nothing to find fault with here; for, dis> 
regarding the Seil is demonstrable in the case of the ignorant. 
Indeed every ignorant man disregards the Self — Who is very mueh 
manifest, self-evident, and direetly cognisable — and grasps the 
not-self (body etc.) as himself; and performing good and evil 
actions (dharma and adharma) hc kills even that body which had 
been taken as the self, and assumes another new self (body); 
killing that also in like manner, he takes on another (self, body); 
even that also he kills in the same manner and takes on another 
self (body) ; thus killing every one which he had accepted as self, 
every un-enlightened person is verily a slayer of the self. And 
even the true Self ( Par amår tha- åtman ) is, as it were, slain, for ever 
through ignorance (< avidyå ), since thcre is no visible clfect (of His 
presence having been felt). Thus, all un-enlightened persons are 
merely slayers of the self. On the contrary, that person, who 
sees the Self as described above, does not slay the self by the self 
in cither manner 12 *; and therefore he reaches the Supreme Goal — 
that is to say, the fruit spoken of (mokfa) becomes his. 

126. By the destruction of ajftåna (nescience) by True Knowledge, all evil 

is, at the same time, destroyed. And when the two vcils ( åvaranas ), namely 
ajfiåna and mithyå-jfiana (false knowledge), which conceal the true nature 
of the Self disappear, the man of illumination attains the supreme Goal, i.e. 
experiences the highest end of man ( parama-puru$årtha ), the supreme bliss 
( paramåtwncla ). (£) 

127. The prohibiliun of the consiruction of an altar on earth has meaning, 
sinec onc could be constructed on earth. But, since it is not possible to con. 
struct altars in the sky or in heaven, the prohibition rclating to them should 
not bc understood in its primary (literal) sensc. So also, here, we cannot take 
the denial as intelligible. (Å) 

128. i.e, neither by regarding the non-self as his Self, nor by ignoring the true 
Self (Å) 
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What was stated — sceing the Lord equally existent in all beings, 
one does not injure the sclf by the sclf — seems unreasonable, be- 
cause there are (diverse) selves, which are diffcrcntiated (from one 
another, in different bodies) by differences due to the disparity 
in their respective qualities and actions 129 . As to this, tlic Lord 
says: 

^ temorrft tårn i 

*1 'TPTfa 3 <TFTfa II II 

Prakrtyaiva ca karmdni kriycimdndni sarvaéah 

Yah pasyati tathd(d)tmanam-akartdram sa paéyati 

29. And he sees, who sees all actions being performed 
by Prakrti alone everywhere, and the Self the non-doer. 

And he sees: he is the seer of the Supreme Truth, who sees, 
realises, that all actions , activities of all sorts, are being performed 
by Prakrti , the Maya of the Lord, comprised of the three gunas, 
according to the Mantra: “One should understand that Maya 
is the Prakfti (and that the Mahesvara is the possessor of Maya)” 
(£v.IV. 10). By that Prakrti alone,— and not by any other 130 , — 
which transforms itself into the forms, from “mahat” down to the 
effeet (body) and the instruments (senses)-are all actions, vocal, 
mental, physical, executcd everywhere, in all ways. And, (hc also 
realises that) the Self the Ksetrajna, is the non-doer , devoid of 
all attributes (upådhis). 

The import is this : with respect to the non-doer (Self) who is 
bereft of gunas , and devoid of distinetions, like the åkåéa, there 
can be no evidence to assume any variety (duality). 

The Lord once more expounds the very same Plenary Know- 
ledge in different words 131 . 

129. Qualities; being happy, unhappy etc. Actions: good and evil deeds (Å) 

130. The reference is to the Pradhana, the Prakfti of the Sårhkhyas. (Å) 

131. in order to dispel the supposition that Prakfti and its modifications 
are absolutely distinet from the Purina, as held by the SSjhkhyas. (A) 
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33 n* =3 ft*3TT 5TIT 3<nrår 3^T II \ ° II 

Yadå bhuta-prthag-bhdvam-ekastham-anupaéyati 

Tata eva ca vist dram Brahma sathpadyate tadd 

30. When hc sees the separate existence of (all) 
beings as inherent in the One, and their expansion 
from That (One) alone, he then attains to Brahman. 

When, at what moment, he sees, by contemplation in accor- 
dance with the teachings of Scripture (såstra) and the Teacher 
(åcårya), the separate existence of (all) beings, as inherent in the 
One , as resting in the One, the Self,; that is, realises by Self-in- 
tuition that, “all this is the Self alone” (Ch.VII.xxv.2) l3a , and 
when he further sees their expansion , origin, evolution, from That 
One alone lsa , in the manner dcscribed (in Sruti): “From the Self, 
life; from the Self, desire; from the Self, remembrance; from the 
Self, åkåsa; from the Self, waters; from the Self, manifestation and 
disappearance; from the Self ,food” (Ch,VILxxvi,l), he then, 
at that very moment, attains to Brahman , he becomes Brahman 
indeed 184 . 


The One Self, through being the Self of all bodies, must get 

affeeted by their defeets: as to this (doubt), it is stated — 

\ 

srfarøtsfa sfcfa 3 n \\ n 

132. He sees the variety of beings and modifications as merged (dissolved) 
in the Self together with Prakrti ; for, it is not possible to merge the varietv 
of beings in the pure Self, when Prakfti remains un-merged in the Self. (Å) 

133. Realising that the universe, from Prakfti down to the ultimate parti- 

culars has derived its being from the all-perfect Self, he sces its essential 

unity with the Self. (Å) 

134. He manifests Himself in his Perfection, since all causes of limitation 
have been completcly reduced to (unity in) the Self. And this mok 9 a is simul- 
tane© us with the realisation spoken of. (Å) 


459 

^ ndditv ån-nirgunat \>at-par amdtmd{a)yam-avyayah 
sanrastho(a)pi Kaunteya na karoti na lipyate 

31. Being without beginning, and devoid of gunas, 
this Supreme Self, immutable, though existing in the 
body, O son of Kunti, neither acts nor is tainted. 

Being without beginning: (the Self) has no beginning, no cause. 
That which has a cause undergoes destruction of itself (of its own 
foi m); but This (the Self) does not perish, becausc, as being without 
cause, He is devoid of parts. Moreover, being devoid of gunas , 
This (the Self) does not perish (deteriorate); for, only that which 
has qualities (gunas) perishes (deteriorates) owing to the loss of its 
qualities. Thus, this Supreme Self is immutable , is not stibject 
to destruction (change). Wherefore it is so, therefore, though 
existing in the body, because the Self is perceivcd as located in 
bodies, Hc is said to exist in the body, — yct, He neither acts; 
and because He does not act, nor is He tainted, affeeted by the 
fruit (of action). 

Objection : — Who is it, then, in the bodies, who acts and is 
affeeted? In case there is an embodied being,— diffe rent from the 
Supreme Self — , who acts and gets tainted, then the identity of the 
K$etrajna with Isvara, referred to in passages sucli as “Me do you, 
also, know to be the K$etrajna" (XIII.2), would be unjustifiable. 
If, on the other hånd, there be no embodied being distinet from 
the ISvara, you have to say who it is that acts and gets tainted* 
or you have to admit that the Isvara is not the Supreme . Be- 
cause the doctrine of the Upanisads taught by the Lord is thus > 
in every way, hard to understand and difficult to explain, it has 
(been abandoned by the Vaiée$ikas, the Saråkhyas, the Århatas 
Jainas) and the Buddhists. 

R ep l y: — As to this objection, the Lord Himself has given the 
reply: “But it is Nature that acts” (V.14) ws . The common talk 

135. If livara be the agent and the enjoyer, He cannot be the lévara, any 
more than ourselves. (Å) 

136, The Lord ’s teaching must be accepted as true, because agency and cnjoy- 
ment are falsely ascribed through avidyå to the Supreme who is in reality t e 
non-doer and non-enjoyer. (Å) 
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prevalent in the work-a-day worid, namely, “hc acts, he is tainted”, 
is nothing but the natural result of ignorance (avidyå); it cannofc 
in truth, apply with reference to the One, the Suprerae Self. For 
this very reason, it has been shown by the Lord, here and there, 
that for the Samnyasins of the highest order (Paramahaniasa- 
Parivråjakas), who are firmly established in this doctrine of Suprerae 
Knowledge (paramårtha-såmkhya) and are devoted to the path 
of Knowledge, and have discarded all worldy comraerce which is 
the product of ignorance (avidyå), there is no need for the per- 
formance of karma. 

Like what does He (the Sclf) not act and is not tainted? The 
Lord gives an example : 

Yathd sarva-gatam sauksmydd-dkdsam nopalipyate 
Sar vatr dvasthito dehe tathd{a)tmd nopalipyate 

32. As the all-pervading åkåsa, because of its subtlety, 
is not tainted, so is the Self, existent in the body 
everywhere, not tainted. 

As the all-pervading åkåsa, though present everywhere, be- 
cause of its subtlety, innate property of penetration, is not tainted, 
does not get attached 137 , so also is the Self, existent in the body 
everywhere , not tainted. 

Moreover , 138 

q*n tfa: I 

m ^mfa ii 33 H 

137. Becausc the åkå£a is so subtlc that it permeates everythinu without 
obstruction, it does not get affeeted by mire and the like. (Å) 

138. The Lord now States the reason, that, being the cogniser, the Self cannot 
have the attributes of the cognised. (Å) 
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Yathå prakdéayatyekali krtsnam lokam-imam 

ravih 

Ksetram ksetn tathå krtsnam prakdéayati Bhdrata 

33. As thc one Sun illumincs this entire world, so 
does he who abides in the ksetra, O Bhårata, illumine 
the whole ksetra. 

O Bhårata, as the one Sun , (called) Savitå, (and) Åditya(mcan- 
ing, respectively, “generator” and “son of Aditi”), illumincs, 
makes manifest, this entire world , so, in the same manner, does 
He who abides in the k$etra, the Supreme Self, who is the One, 
illumine the whole k$etra, the entire field, from the great Elements 
down to fortitude (XIII-5, 6). 

The analogy of the Sun applies to the Self in two senses: 
like the (one) Sun, (reflected in the various reservoirs), the Self 
is one in all bodies; and (like the Sun) He is untainted. 

The following verse proceeds to conclude the teaching of the 
whole chaptcr: 

vSI 

^ ^ il W li 

Ksetra-ksetrajnayor-evam-antaram jndna-caksusd 

Bhuta-prakrti-moksam ca ye vidur-ydnti te param 

34. They who thus, with the eye of Knowledge, 
perceive the distinction between the ksetra and the 
Ksetrajna, and also the abandoning of thc Prakrti 
of beings, — they go to the Supreme. 

They who, thus, in the nianner explained, with the eye of 
Knowledge, the knowledge that assures (the direct realisation of) 
the Self, generated by the teaching of Scripture and the Teacher 
(Scarya), perceive. understand, the distinction, the points of mutual 
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difference 189 , between the kfetra and thc Ksctrajha. cxactly as 
narrated, and also the abandoning, reduction to a nullity, of the 
Pr akf ti of heings, the material cause of beings, known as Avyakta, 
of the form of Avldyå, — they go to the Supreme, thc Suprcme 
Reality, Brahman: they do not take a body again. 

srarførmt 

*tt*t 

5Rt^ntS«^PTI II 

Iti $n Mahdbhdratc iata-såhasry&m samhitåyåm 
Vaiydsikyåm Bhistna-Parvani Értmad-Bhagavad- 
Gitdsupcmisatsu Brahma-vidydydm yoga 
idstre £ri Krsndrjuna samvdde Prakrti- 
puntsa- viveka-yogo ndnta 
trayodaio(a)dhydyah 

Thus the thirteenth chapter entitled “ Way of Dis- 
criminating Matter and Spirit in the Upani§ads 
known as ‘The Celebrated Songs of the Lord’ 
expounding the Knowledge of the Supreme Spirit 
and the Science of Yoga, in the form of a dialogue 
between Sri Kpsna and Arjuna — embodied in the 
Bhlsma-Parva of Sri Mahabhårata, the 
Compendium of one hundred thousand 
verses produced by Vyåsa. 


139. The unchangeable nature etc. of thc one, (Kfetrafaa), and the mutability 

etc. of the othcr ( ksetra ). (Å) 

140. This chapter is entitled K?etra-K$etrajw Yoga (“ Knowledge concern- 
jng the Field and Knower of the Field” (in the Commentary. 
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II n 

CATURDA$0(A)DHYÅYAH 

(GUNA-TRA YA-VIBHÅGA-YOGAH ) 
CHAPTER - XIV 

(THE WAY OF DISCRIMINATING THE 
THREE GUNAS 1 ) 

It has been stated that all that has birth is produced by the 
union of the kfetra and the K§etrajna (X1IL26). How does it 
happen? To explain this, the (present) chapter is begun. 

Or, (the chapter is begun) for showing that the kfetra and the 
K$etrajna, both dependent on Isvara — not independent in them- 
selves as held by the Såifckhyas — , Torm the cause of the universe. 
It has (also) been stated that the dwelling (of the Puru$a) in Prakrti 
and (his) attachment to the Gunas is the cause of (his) sarhsåra 
(XIII.21). In what Gunas and in what manner is that attachment? 
And what are the Gunas ? And how do they bind (him)? In 
what manner is release from the Gunas to be secured? What 
are the characteristics of the liberated person?— With a view to 
answering these questions also (the chapter is begun by the Lord). 

«?t — 

qr sjirt fRfriini i 

ii ? ii 

Én Bhagavån-uvåca — 


Param bhiiyah pravaksydmi jnånåndm jnånam- 

uttamam 

Yaj-jnåtva munaydh sarve pardm siddhim-ito gatdh 


). the three constituents of nature (prakrti), which i are the three, properties 
belonging to all created things, viz., sativa, rajas and lamas , explained in this 
chapter. 


The Blessed Lord said — 


1. Again shall I tell you that supreme Knowledge 
which is above all knowledge, having known which 
all the Munis (Sages) have passed to high perfeetion 
from here. 

Again , although told more than once in all the preceding 
chapters, shall I tell you that supreme Knowledge , — supreme, be- 
cause it relates to the Supreme Being, — which is above all knowledge, 
because it is productive of the most excellent result. É All know- 
ledge’ does not (here) refer to ‘humi lity * and the rest (XLII.7 to 
li) 2 , but to the knowledge about things which could be known, 

such as sacrifices.^ Thesc (latter) are of no avail for liberation 
(mok$a); but this (the supreme Knowledge) leads to mok§a. 
Thereforc, the Lord cxtols it by the attributes ‘supreme’ and 
‘above all knowledge’, with a view to arousing interest in the mind 
of the hearer. 

Having known which, attained to which, all the Munis, sa*n- 
yåsins who are devoted to meditation (manana), have passed , 
attained, to high perfeetion , known as liberation (mok§a), from 
here , after being freed from this bondage of the body. 

The Lord now declares that this perfeetion is absolute (in- 
variable) : 

V( JTC HI^TfUTcITJ | 

^ \\ R \\ 

Idam jnånam-upåéritya mama sådharmyam-ågatåh 
Sarge(a)pi nopajåyante pralaye na vy at hanti ca 

2. Abiding by this Knowledge, (and thereby) having 
attained to My sameness, neither do they come fortil 
in evolution, nor are they troubled in involution, 

2. since the supreme Knowledge is attainable through the practice of those 
virtues, which have been spoken of as knowledge. (Å) 
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Abiding by this Knowledgc , having practised the means leading 
to the attainment of this knowledgc being spoken of; having 
attained to My sameness, My Being, i.e. identity with Myself, 
Paramesvara (the Suprcmc Lord) : ‘ sameness’ does not just mcan 
Mikeness’ or having the same attributes; for, the Gltå-éastra does 
not countenance any distinetion between the K§etrajna and I svara. 

This mention of the fruit (of supreme Knowledge) is for the 
sake of extolling (that Knowledge) 3 . 

They , (those who have attained to My Being) neither do 
come forth , are born, in evolution at the time of Creation, nor are 
they troubled, disturbed, destroyed, in involution, at the time of 
Pralaya, the time of dissolution of even Brahma. 

The Lord now explains what sort of union of the ksetra and 
the K^etrajiia constitutcs the cause of all beings: 

rTcfl ^TTTtT II 3 || 

Mama yonir-mahad- Brahma tasmin-garbham 

dadhsmyaham 

Sambhavah sarva-bhu tdnåm tato bhavati Bhdrata 

3. My womb is the great Brahman; in that I place 
the germ; from that, O Bhårata, is the birth of all 
beings. 

My womb, My own Måyå, wliich belougs to Me, made up 
of the three gunas, the material cause of all beings (viz.,) Prakrti; 
it is great, because it is greater than all effeets, and it is spoken 
of as Brahman, because it bears and nourishes all its inodilications; 
the womb itself is thus qualified. 

3 ‘ Likencss ’ could not have been intended liere, for the Lord is here men- 

tioning the fruil of Knowledge; and ‘ likeness * is the fruit of dhyana, and not 
that of Knowledge. (Å) 


P— 30 
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In that womb, the great Brahman. I place the germ, the seed 
of the birth of Hiranya-garbha, the seed which is the cause of the 
birth of all beings. I am 1 Svara, who possesses the two capacities 
(éaktis), the two prakrtis (modes), namely the k?etra and the 
Ksetrajiia; and I unite the Ksetrajna, — who follows the nature 
of the upadhis, namely avidyå (nescience), kama (desire), and 
karraan (action),— with the k?etra. 

From that act of impregnation, O Bhårata, is the birth of all 
beings: the birth of all beings arises through the birth of 
the Hiraoyagarbha. 

rm\ m fan || ttil 

Sarva-yonisu Kaunteya murtayah sambhavanti yåh 
Tdsåm Brahma mahad-yonir-aham bija-pradah pitå 

4. Whatever forms are produced, O son of KuntI, 
in all the wombs, of them the great Brahman is the 
womb and I the seed-giving Father. 

O son of KuntI, whatever forms, namely bodies which are 
aggregates fully supplied with parts and limbs, are produced, in all 
the wombs, such as those of the devas, the pitfs, men, cattle, and 
(other) animals, of them, those forms, the great Brahman, which 
exists in all forms (modes), is the womb, cause; and I, the lévara, 
am the seed-giving Father, the doer of the act of impregnation. 

What are the Gunas'! How do they bind? — The auswer 

follows: 

tfd gom i 

forfat || n || 

Sattvam rajas-tama iti gunåh prakrti-sarhbhavdh 
Nibadhnanti mahåbåho dehe dehinam-avyayam 
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5. O mighty-armed ! Sattva, Rajas, Tamas— these 
Gmas, born of Prakrti, bind fast, the indestructible 
soul (embodied being) in the body. 

Sattva, Rajas, Tamas are the names of the Gunas. ‘Guna’ 
is a tcchnical term. These gunas do not inhere in any substance, 
in the way form etc. do; and no distinction of “gupa” and “gupin” 
(the attribute and the substance having that attribute) is meant 
here*. Therefore, (the gunas are so callcd, because) they are. 
evcn as the guljas (qualitiet., attributes of substances) ever 
dependant on another, namely, the Ksetrajfia, being themselves 
mere forms of avidyå (nescience); and they bind fast as it were 
the Ksetrajfia: they are spoken of as binding him, since they be- 
comc capable of manifesting their peculiarities only by making 
him the support (of their existence). 

And, being, born of Prakrti, the Lord’s Maya, they bind fast 
as it were*, the embodied being *, the indestructible 4 5 6 7 in the body 
The indestructibility of the (Soul, i.c.,) Self has (already) been 
declared in the verse, “Being without beginning” etc. (XIII.31). 

Mighty-armed (Arjuna), he whose arms are extra-powerful 
and reach down to the knees. 

Objection: It has been declared that the embodied being is 
not tainted (XIII-31). How is it then said herc what is contrary — 
that the Gupas bind him? 

Reply:- — The objection has been met by us by the use ot the 
phrase ‘as it were’; they bind hint as it were, i.e. only appaiently. 

4. Rapa (form) etc. are qualities (Gu-pas) inhering in substances ( dravya ) 
But Sattva, Rajas, and Tamus, constitute Prakrti and are the bases of all sub- 
stances, and they cannot therefore be said to be attributes or qualities inhering 
in substances (as opposed to the substances). (Å). The three GuUas of 
Prakrti (though so-termed) are not to be confused with the gu uas whieh are 
mentioned as onc of the eategories ( padårthas ) in the Vaiée^ika system of philo- 
sophy. 

5. They show up the Self as being affeeted by their own moditications. (Å) 

6. The possessor of the body who thinks that the body is himself (Å). 

7. The soul is in faet immutable, but such is the potency of MSyå that he 
appears to be bound. (Å) 
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TOifr wmw* il $ n 

Tatra sattvam nirmalatvdt-prakdsakam-anåmayam 
Sukha-sangena badhndti jnåna-sahgena cdnagha 

6. Of these, Sattva, which being stainless is luminous 
and free from evil, binds, by the attachment to happi- 
ness and by the attachment to knowledge, O sinless 
one. 

Of these , Sattva and the rest, the characteristics of Sattva 
are thus stated: being stainless like a crystal of quartz (sphatika). 
It is luminous, and free from evil 8 9 , free from trouble. And ist 
binds fast: how? — by the attachment to happiness by bringing 
about the union of the subject, the Self, with the object, namely 
happiness, by making him feel “I am happy”. But this union 
with happiness is only an illusion; it is avidyå. For no attributc 
of an object can indeed pertain to the subject; and the Lord has 
declared that all the attributes, from ‘desirc * to ‘fortitude’ (XIII.6) 
pertain only to the k§etra, the object. Wherefore, it is only through 
avidyå, which is superimposed as an attribute (dharma) of the 
Self, in the form of the want of discrimination of the object from 
the subject, that Sattva causes the Self to be in union as it were 
with liappmess, which does not form his essential nature ; it makes 
him appear as if he were addicted (to happiness); it causes him, 
who is devoid of (contact with) happiness, appear like one feeling 
happy. And in like manner, (Sattva binds the Self) by attach- 
ment to knowledge . Being spoken of along with happiness, ‘know- 
ledge ’ (here) refers to an attribute of the k$etra (Matter) alone, 
namely of the antah-karana, and not of the Self 10 . If it were an 

8. It is stainless, transparent, and capable of resisting its being veiled; hence 
it is luminous, capable of revealing consciousness (caitanya) ; and free from 
evil, because it exceedingly reveals happiness, being spotless in its nature. (Å) 

9. The happiness referred to is that modilication of Sattva which rcflccts th e 
true ( mukhya ) happiness of the Self. (Å) 

10. * Knowledge * is that modification of the Sattva which enables objccts 
to be cognised; and through it Sattva binds the Self with the false conceit that 
he is an intelligent being {jfiåniri). (Å) 
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attribute of the Self, there can be no attachment with it, and it 
cannot also bind (the Self). ‘Attachment to knowledge’ and the 
like 11 should be understood in the same way as ‘attachment to 
happiness.’ 

O sinless one, you who are devoid of vice. 

fift i 

cf^HIS?TTicr II \9 II 

Rajo rdgdtmakam viddhi trsnd(d)sanga- 

samudbhavam 

Tan-nibadhndti Kaunteya karma-sangena dehinam 

7. Know Rajas to be of the nature of passion, the 
sourcc of thirst and attachment; it binds fast, O son 
of Kunti, the embodied, by attachment to action. 

Know, understand, Rajas to be of the nature of passion, colour- 
ing (the soul) likc a piece of red chalk etc.; (know it) to be the 
source of thirst and attachment , as that which gives rise to thirst, 
namely, the longing for what has not been attaincd, and to attach- 
ment, namely the mental bond, known as affection, towards an 
object which has been attaincd. It, that Rajas, binds fast, O son 
of Kunti, the embodied, by attachment to action, by causing him 
to be devoted to actions 12 productive of seen and unseen results. 

TOfe'iijji'W fift føl i 

il * il 

Tamastvajnånajam viddhi mohanam sarva-dehindtn 
Pramdddlasya nidrdbhis-tan nibadhnåti Bhdrata 

11. Referring to lordship (aiévaryd) etc. Attachment to thcse should also 
be understood as caused by avidyå. (Å) 

12. It induces the Self, who is non-agent, to act with the conceit, ‘I am 
doing \ (Å) 
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8. And know Tamas born of ignorance, delusive to 
all embodied beings; it binds fast, O BhSrata, by 
negli gence, indolence and sleep. 

And know Tamas. the third Guna, bom of ignorance, delusive 
to, causing delusion, non-discrimination in, all embodied beings , 
all those that bear a body. It, Tamas, binds fast, O Bhårata. 
by negligence ia , by indolence 14 and by sleep. 

The action of the Gunas is again stated briefly. 

gik to: i 

g <nr; swk il ^ ii 

Sattvam sukhe sanjayati rajah karmani Bhårata 
Jnanam-åvrtya tu tarnah pramåcie sanjayatyuta 

9. Sattva attaches to happiness, and Rajas to action, 
O BhSrata, while Tamas, verily shrouding knowledge, 
attaches to negligence. 

Sattva attaches (the embodied being) to happiness, and Rajas 
attaches (him) to action, O Bhårata , while Tamas, verily , by its 
nature as a veil, shrouding knowledge . the intelligence produced by 
Sattva, attaches one to negligence , namely, to the non-performance 
of the necessary duties. 

When do the Gunas produce the effects mentionect above ? 16 
The answer is : 

to: sro sråw to^i nr n 

13. Negligence is the non-performance of the duty, which was intended to be 
done, owing to preoccupation with another activity. (Å) 

14. Indolence is the obstacle to exertion caused by indifference or lack of 
desire. (Å) 

15. The question raises the doubts: Do Sattva , and the other Gupas rise 
simultaneously, and, if so, without mutual conflict, or in (mutual) discord? 
Or, do they rise (at different times) in their turn? The answer is that they arise* 
each In its turn. (Å) 
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Rajas-tamascåbhibhuya sattvam bhavati Bhårata 

Rajah sattvam tamaécaiva tamah sattvam raias- 

tathoi 

10. Sattva arises, O Bhårata, predominating over 
Rajas and Tamas ; and Rajas, over Sattva and Tamas\ 
so also Tamas , over Sattva and Rajas. 

Sattva arises predominating over Rajas and Tamas’, when 
Sattva increases, subjugating both Rajas and Tamas, then, assert- 
ing its nature, it begins to produce its own effect, namcly, know- 
ledge, happiness, etc., O Bhårata. And, similarly, when the 
Rajas G una increases, (predominating) over, subjugating, both 
Sattva and Tamas, then, it begins to produce its effects, namely, 
attachment to activity etc. So also, when the Guna called Tamas 
increases, predominating over both Sattva and Rajas, then it begins 
to produce its effect namely, the veiling of knowledge, etc. 

What is the indicatory mark by which it can be known when 
a particular Guna is predominant? The reply follows: 

WpRMwwrar i 

iihii 

Sarva-dvaresu dehe(a)smin-prakåéa upajåyate 

J nån dm yadå tadå vidyåd- vivrddham satt vam-ityut a 

11. When- at every gate in this body there arises the 
light of intelligence, then, it should be known that 
Sattva is predominant. 

ty hen at every gate in this body, all the senses, such as the 
organ of hearing, which arc the gateways of perception for the 
Self, there arises the light of intelligence : the funetionmg of the 
inner sensc (antatøkarana) that is the buddhi, is light (illumination); 
and that itself is intelligence. When the 1 ight, known as intelligence, 
thus arises, then by that indicatory mark of inteUigence-light, 
it should indeed be known that Sattva is predominant, has risen up 
(become perceptible). 
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The indicatory marks of Rajas heing predominant are as 
follow: 


srcftrcnrø wmff: mi i 
fa* ii ^ ii 

Lobhah-pravrttir-åråmbhah kannandm-aéamah 

sprhå 

Rajasyetdni jdyante vivrddhe Bharatarsabha 

12. Greed, activity, the undertaking of actions, 
unrest, longing, — these arise vvhen Rajas is pre- 
dominant, O huli among Bhåratas! 

Greed, desirc to obtain the wcaltli of another, activity, action 
in generaf the undertaking of actions, unrest, absence of restraint 
(of the scnscs), the manifestation of joy. attachment, etc., longing, 
thirst for all things in general. — these distinguishing marks arise 
when the Guna of Rajas is predominant, O buil among Bhåratas\ 

ii \ \ ii 

Aprakdéo{a)pravrttiéca pramado mohu eva ca 
Tanmsyetdni jdyante vivrddhe Kuru-nandana 

13. Darkness, inertness, negligence, and also delu- 
sion, — these arise when Tamas is predominant, 
O descendant of Kuru ! 

Darkness, absence of discrimination (knowledge), inertness, 
total inactivity, the result of darkness, negligence la , and also deln- 
sion, absence of (correct) judgment, error, — these marks arise 
when the Guna of Tamas is predominant, O descendant of Kuru\ 


16. explained already. (Å) — (vide note 13 and Com. on Verse 9). 
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What fruit is obtained through (Lc. aftcr) death, even all 
that fruit is due to attachment and desire, and is produced by the 
alone; for teaching this, the Lord says: 

sire 3 JT^nr qifir l 

in« II 

Yadå sat tve pravrddhe tu pralayam yati deha-bhrt 
Tadottama-vidåm lokån-amalån-pratipadyate 

14. If the embodied meets death when Sattva is 
predominant, then he attains to the spotless regions 
of the knowers of the highest. 

If the embodied Self meets death (pralaya) when Sattva (s 
predominant , has risen up, then he attains to, reaches, the spotless, 
untainted, regions of the knowers of the highest, of those who know 
the Mahat (The Intellect that is the first evolute of Pra kp') 
and the like tattvas (principles) 17 . 

i 

frør JFfrrrciHtø snzft \\ ^ il 

Rajasi pralayam gatvd karmasangisu j dy ale 
Talhå pralinas-tamasi mudha-yonisu jåyate 

15. Meeting death in Rajas, he (the embodied) 
is horn among those attached to action; so, dying 
in Tamas , he is born in the wombs of the irrational. 

Meeting death in Rajas, i.e. when the Guna of Rajas is pre- 
dominant, he is born among those, i.e. men, who are attached to 
action; so, and in like manner, dying in Tamas, when Tamas is 
predominant, he is born in the wombs of the irrational, cattle and 
the like. 

17. such as Brahmaloka, which are not contaminatcd by Rajas or Tamas, 
as settled by scriptures (ågamas). (Å); anyhow this is not Moksa (Liberation). 
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Now follows an cpitomc of the contents of the preceding 
verses: 

^ mmi ti XA li 

Karmanah sukrtasydhuh såttvikam nirmalam 

phalam 

Rajasastu phalam duhkam-ajnånam tamasah 

phalam 

16. The fruit of good action, they say, is Såttvika 
and pure; verily the fruit of Rajas is pain; 
and ignorance the fruit of Tamas. 

The fruit of good action, i.e. Såttvika action, they, the wise, 
say, is Såttvika alone and pure 18 ; verily the fruit of Rajas is pain' 
as the topic dcalt with is action, ‘Rajas’ means Råjasic action; its 
fruit is indeed pain alone, which is also Råjasic, corresponding 
to the cause 19 . And, similarly, ignorance is the fruit of Tamas , 
i.e. of Tåmasic action, adliarma (sin). 

And what arises out of the Gunas? 

røraF amfr jr ^ i 

surret# ^ n ^ n 

Sattvåt-sahjdyate jndnam rajaso lobha eva ca 
Pramåda-mohau tamaso bhavato(a)jndnam-eva ca 

17. From Sattva arises intelligence; and greed from 
Rajas ; negligence and delusion, as also ignorance 
arise from Tamas. 

18. The result is that accomplished by Sattva alone, and is urtcontaminated 
by the impuritics produced by Rajas and Tamas. (A) 

19. The cause {Rajas) is a mixture ofa little good and plenty of bad; and, 
correspondingly, the result is predominantly painful, so that it can be said 
to be pain only. (Å) 
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From Sattva, when it assert s itself, arises intelligence 10 ; and 
greedfrom Rajas ; negligence and delusion , these two, as also igno- 
rance, arise from Tamas. 

Moreover, 

fnwi ^ frmsfér ttsrtT! i 

v 

stsfr fTproi: n ^ n 

Ordhvam gacchami sattvasthd madhye tisthami 

rå jasdh 

Jaghanya-gUjia-vrttisthd adho gacchanti tåmasdh 

18. The Saf/rø-abiding go upvvards; the Rajasikas 
rema i a in the middle; and the Tårnasikas, abiding 
in the lunetion ot the lowest Gunet, go downwards. 

The Sattva-abiding, those who abide in thefunetions (i.e.) 
follow the coursc) of Sattva-Gufla, go upwards, they will be born 
in the world of the devas and the like. The Rajasikas remain 
in the middle : they will be born among men. And the Tåmasikas, 
abiding in the funetion of the lowest Guna Tamas: — that is to say, 
the foolish who abide in sleep, indolencc, etc. — go downwards: 
they will be born (in the wombs) of cattle and the like. 

In the preceding chaptcr (XIII.? 1), it has been briefly taught 
that the cause of the Puma' s samsåra, namely, his taking birth 
in good and evil wombs, is his attachment to the gunas, which he, 
as seated in Prukrti , that 's to say, as united with false knowledge 
(mithyå-jnåna), has for objects of cnjoyment, namely, for the Gunas 
which appear in the character of pleasure, pain and delusion, and 
which is manifested in the forms, “I am happy ”, “ I am miser- 
able ”, “I am deluded ”, etc. The same has been stated at length 
liere, in the verses beginning from, “Sattva, Rajas, Tamas— t hese 
gunas born of P rakf ti” (XIV. 5), dealing with the nature of the 
guna\, their funetions, how they bind by their funetions, what is 
the destiny of the persons who are bound by the funetions of the 


20. manifested through the senses. (Å). (vide verse 11)- 
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gunas; all of which rclate to the cause of bondage, namely false 
knowledge, rooted in ignorance. Now, it remains to be taught 
that Liberation accrues from Plenary (Right) Knowledge; so, 
the Lord says: 

qrfsr *|otw: user I 

\\ \%\\ 

Ndnyam gunebhyah kartdram yadd drastd 

Gunebhyaéca param vetti mad-bhdvam so 

( a)dhigacchati 

19. When the seer beholds no agent other than the 
gunas and knows That which is higher than the 
gunas , he attains to My being. 

When the seer , the man of enlightenment, beholds no agent 
other than the guvas , when he discovers that there is no agent 

other than the gunas which transform themselves into the bodies, 
senses and sense-objects ; and that the gunas alone in all their 
modifications arc the agents of all actions; and knows That which 
is higher than the gunas, sees Him who is distinet from the gunas 
and is (merely) the witness of the gunas and of their funetions, 
then, he, that seer, attains to My being 21 . 

How he attains to it is now being stated : 

n li 

Gunån-etdn-atitya trin-dehi deha-samudbhavdn 
Janma-mrtyu-jard-duhkhair-vimukto(a)mrtam- 

a&nute 


21. He realises Brahman as his Self; his identity with Brahman becomes 
manifest. (Å) 
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20. Having gone beyond thcse gunas which originate 
the body, the embodied is freed from birth, death, 
decay and pain, and attains to immortality. 

Having gone, while still alivc, beyond these three gunas, which 
have been described above, and which constitute the upådlii of 
Maya 25 , and which originate the body, which form the seed which 
produces the body, the embodied, the enlightened person, is freed 
from birth, death, decay and pain, while still alive, and attains to 
immortality: in this manner He attains to My being. 

From the declaration that the enlightened seer goes beyond 
^e gunas and attains to immortality even while still alive, Arjuna 
got an occasion for (further) questioning: 



Arjuna uvdca — 


Kair-lingais-trin-gunån-etdn-atito bhavati prabho 
Kim-acdrah katham caitdms-trin-gundn-ativartate 


Arjuna said : 


21. With what marks, O Lord, is he who has gone 
beyond these three gunas'? What is his conduct, 
and how does he pass beyond these three gunas ? 

With what marks, characteristics, is he who has gone beyond 
these, the above-described, three gunas 2i , O Lord ? What is his 

22. Sattva and other yu^as, which appeal' as all evils ( anartha ), constitute 
Maya. which is the upådhi. (Å) 

23. What is asked for is about the means to be resorted to for attaining th e 
end which eventually and automatically becomc the natural characteristics 
of the perfeeted seer. (Å). Sec Com. at the end of II. 54. 


478 


conduct u . and how, by what means. does he pass beyond these 
three gunas ? 

Having becn questioned by Arjuna about thc charactcristics 
of thc person who has gonc beyond the gunas and the means to 
passing beyond the gunas, the Lord proceeds in this versc to answer 
the two questions. First ? as to the question, M With what marks 
is he who has gone beyond the gunasV\ — listen: 

— 

* tfe * fcrrnft 11 n 

* c 

$ri Bhagavån-uvdca — 

Prakåsam ca pravrttim ca moham-eva ca Påndava 
Na dvesti sampravrttåni na nivrttdni kanksati 

The Blessed Lord said — 

22. He hates not light and activity, as also delusion, 
O Påndava, when (they have) well set in, nor longs for 
them when abscnt. 

He hates not light (i.e. thc light of knowledge and liappincss, 
which is), the effect of Sattva, and activity, thc effect of Rajas» 
as also delusion, the effect of Tamas, when they have well set in, 
when they rise up, clearly presenting themselves as objects of 
consciousness. 

By reason of bcing devoid of Right Knowledge, one hates 
(dislikes the effects of the gunas) in this manner: “a Tåmasic 
notion has arisen in me, and I have been deluded by it similarly, 
“a RSjasic activity has arisen in me, which is painful, and impelled 
by that Rajas I have been disturbed from my normal nature, and 
this fail from my natural condition has brought cvil to me so 

24. This is to find out whether he would behave as hc pleased (vvith. 
out restraint)- (A) 
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again, the Såttvic Guna, luminous in nature, makes me intelligent 
(disccrning) and attaches me to happiness, and thereby binds me”. 
But the person who has gone beyond the Gu$as does not hate 
(dislike) them in the manner stated, when they set in. 

Bcstdes, unlike the man of Såttvic, or Råjasic, or Tåmasic 
nature, who longs (again) for the effeets of Sattva, Rajas, or Tamas 
which (once) presented themselves before him but have disappeared, 
the person who has gone beyond the gunas does not long for them 
when absent . 2S 

This is a mark which is not visible to others; on the other 
hånd, being cognisable by one’s own self, it is an indication to 
himsclf alone. Indeed, the dislike or longing resting in a persons’ 
consciousness cannot be pcrceived by another. 

Now the Lord gives the answer to the question: “Wliat is the 
conduct of him who has gone beyond the gtittasV'— 





Udåstnavad-åsino gunair-yo na viedlyate 
Gundvartanta ityeva yo(a)vatisthati nengate 

23. He who, sitting like one unconcerned, is moved 
not by the gunas, who, knowing that the gunas operate, 
merely stays firm and moves not. 


(The sentonce is completed in verse 25) 


He, the knower of the Self, the samnyåsin, who, sitting like 
one unconcerned , like a neutral person who does not take any 
side, and adhering to the path M which is the means for going 
beyond the guoas, is moved not by the guyas, does not gct shaken 

25- Well perceiving that the eftects of the Gu^as do not pertain to the Self, 
he neither gcts afflicted by them nor longs for them, by imagining them to be 
unfavourable or favourable to himsclf. (Å) 

26. namety, Self-knowledge. (Å) 
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from his position, that of discer nment 27 . The Lord makes this 
clear (by what follows): who, knowing that the gunas , transforraing 
themselves in the forms of the effeet (body), the instruments (semes), 
and the sensc-objects, operate , each on the others, merely stays 
firm , — The grammatical form in “ Parasmaipada ” 28 has been 
used to preserve the mctrical form. 

A variant reading (for “avatisthati”) is “anu-ti$thati*\ 
“(nierely) engages in action” 20 . 

And moves not, remains unshaken: he stays merely in his 
own true nature. 

Also, 

: II Wl 

Sama-duhkha-sukhah svasthah sama-loståéma- 

kåncanah 

Tulya-priydpriyo dhiras-tulya-ninddtma-samstutih 

24. He to whom pain and pleasure are the same, 
who abides in himself, to whom a clod of earth, 
a stone, and gold, are alike; to whom the agreeable 
and the disagreeable are the same, who is firm, to 
whom censure and praise of himself are the same; 

He to whom pain and pleasure are the same, who abides in 
himself, the Self, — that is to say, is calm 30 , to whom a clod of earth , 

27. The Knower of the Self, who remains with the awareness of the im— 
mutability of the Self, is rid of the idea of his being an agent (of action) and 

ceases to engage himself in activily. (Å) 

28. One of the two voices in which verbs in Sanskrit are conjugated. It is 
the “ voice for another ”, whcrcas, the other voice Åtmunepada is the “ voice 
for oncself Avatisthati (in Parasuraipada ) has been used instead of Avat i! f hate 
l o fit in with prosodic rule. 

29. His ‘ engaging in action ’ is merely the continuation of activity (in the 
eyes of others), which (for hint) is not his. (Å) 

30. that is, remains immutable. (Å) 
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Now, the Lord proceeds to answer the qucstion, “How does 
he pass beyond the three gunas?” — 

tf ^ tf sstftrei^r tf^tf i 

Måm ca yo(a)vyabhicarena bhakti-yogena sevate 
Sa gunån-samatityaitdn-Brahma-bhuydya kalpate 

26. And he who serves Me with unswerving devotion, 
(thereby) going beyond these gunas, is fitted for be- 
coming Brahman. 

And he , the ascetic, or the man of works (karmin), who serves 
Me, the Isvara, Nåråyana, residing in the heart of all beings, with 
unswerving devotion: devotion (Bhakti) is itself Yoga; with that 
Bhakti-yoga 32 , which never becomes fickle; going beyond these , 
the above-mentioned, gunas , is fitted for becoming Brahman , i.e. 
becomes qualified for mok§a (liberation). 


How can it be so? 38 — this is answered: 



* stfør ^ n ys \\ 

Brahmano hi pratisthd(a)ham-amytasyd vyayasya ca 
Sdévatasya ca dharmasya sukhasyaikdntikasya ca 

27. For I am tlie Abode of Brahman, the Immortal, 
and the Immutable, and the Ever-lasting, the Dharma, 
and the Absolute Bliss. 

32. Bhakti is supreme love (parama~prema)‘ 9 and it is Yoga , since it Ieads 
to union with the Supreme. AIways contemplating the Lord, without allow- 
ing the mind to bc distractcd otherwise, is ser vi ug Him by Bhakti-yoga, 
Through the Lord’s grace, such a person is blessed with (Right) Plenary Know- 
ledge, and becomes Brahman, while still alive. (Å) 

33. i.e. how can the enlightened person be himself Brahman? (Å) 
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For , because, /, the Pratyagåtman (the true Inner Self) am the 
Abode of, that whcrein is established, Brahman, the Supreme Self 
(Paramåtman) ; 

Of what nature is that Brahman ? — the Immortal, Imperish- 
able, and the Immutable, the unchanging, and the Ever-lasting, 

eternal, the Dharma, that is, who is attainable by the Dharma of 
Jfiåna Yoga (the Path of Knowledge); and the Absolute Bliss , the 
unfailing Happiness. 

The Pratyagåtman (the Inner Self) is the abode of the Para- 
måtman (the Supreme Self), Who is Immortal, etc., by His essential 
nature; and, therefore, the Pratyagåtman is concluded to be the 
very Paramåtman , by Right (Plcnary) Knowledge. It is this that 
has been stated in the verse, “ He is fitted for becoming Brahman” 
(XIV.26). The import is this: Brahman activates Himself through 
His Isvara-éakti (the povver He has, to manifest Himself as I svara, 
the Lord of the universe) for the purpose of bestovving His grace 
on His devotees, etc. I am that Sakti, and therefore Brahman 
Himself; for &akti (power) and §aktimån (Hc in whom the power 
inheres) cairnot be different. 

Another interpretation of the verse is as follows: According 
to the (primary) expressed meaning of the word (Brahman), the 
Brahman referred to is the Conditioned Brahman. Of that (Condi- 
tioned) Brahman, the abode is Myself, the Un-conditioned, and 
none else. What is the nature of the Conditioned Brahman? 
He is Immortal, not subject to death; and Immutuable, not subjcct 
to destruction or decay. I am also the abode of the eternal Dharma 
of the Path of devotion to Knowledge and the Absolute Bliss, 
the unfailing happiness that is born of that devotion. 

ffir 

qrrRTr^ %wrrér- 
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Iti én Mahdbhårate éata-sdhasrydm samhitdydm 
Vaiydsikydm Bhisma-Parvani S rimad- Bhagav ad- 
Gitdsupanisatsu Brahma-vidydydm yoga 
édstre én Krsndrjuna samvdde Guna- 
traya-vibhdga-yogo ndma 
ca turdaé o{a)dhydyah . 

Thus the fourteenth chapter entitled ' The Way of 
Discriminating thc Three Gunas’ in the Upanisads 
known as ‘ The Celebrated Songs of the Lord, ’ 
expounding the Knowledge of the Supreme Spirit, 
and the Science of Yoga, in the form of a dialogue 
between Sri Krsna and Arjuna — embodied in the 
Bhi§ma-Parva of Sri Mahabharata, the 
Compendium of one hundred thousand 
verses produced by Vyasa. 
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|| qs^SE^Tq: || 

( ) 

PANCADA$0(A)DHYAYAH 

c PURUSOTTAMA YOGAH ) 

CHAPTER - XV 

(WAY TO THE SUPREME SPIRIT) 

Wherefore the fruit of actions performed by the men of action 
(karmins) and the fruit of Knowledge of the wise are dependent on 
Me, therefore those who serve Me with Bhakti-yoga attain to 
Liberation, by getting Knowledge through My grace and going 
beyond the gunas . Need it then be said that those who thoroughly 
understand the true nature of the Self attain Liberation? Accord- 
ingly, the Lord wishes to tcach the true nature of the Self, even 
without Arjuna’s asking, and says (what follows) beginning with 
the word “With roots above 

First, with a view to producing Vairagya (non-attachment), 
He describes the nature of samsåra (transmigratory existence) by 
representing it as a trce 1 ; for it is only he, who is free from attach- 
ment to transmigratory existence, and none other, who is qualified 
for the knowledge concerning the real nature of the Lord. 

sft WPU'PIN — 

w TniPr wi ^ s n K il 

§ri Bhagavån-uvåca — 

Urdhva-mulam-adhah-éåkham-asvattham pr åhur- 

avyayam 

Chandårhsi yasya parndni yas-tam veda sa veda-vit 

1, The cause of bondage isaths^ra) is spoken of as a tree, to show that it catt 
be destroyed (like a tree). (Å) 
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The Blessed Lord said — 

1. They speak of an eternal Aivattha (tree), with 
roots above and branching below, whose leaves are 
the Vedas. He who knows it is a Veda-knower. 

They speak of an eternal Aivattha (tree) with roots above : 
Brahman with its un manifested (avyakta) potcntiality (éakti) of 
Måyå* is spoken of as the ‘abo ve’, It being subtle in point of time' 
being the Cause, being eternal, and being supre mc 8 . It, the One 
above, is the root of this tree of samsara and the latter is accord- 
ingly said to have its roots above. The 3ruti declares: 44 With its 
roots above and its branches belovv stands this eternal Aévattha” 
(Ka.ILiii.l). In the Pur&pa also. it is stated: 

“ The eternal tree of Brahman 4 has sprung up from the root, 
“Avyakta” (the Unmanifested); and it has developed by the 
strength of the very same Avyakta. Its trunk is buddhi, and its 
hollows are the apertures of the senses; its branches are the Great 
Elements, its leaves are the sense-objects; its fair flowers are dharma 
and adharma; it yeilds the fruits of pleasure and pain; and it pro- 
vides livelihood to all creatures. And it is the resort of Brahman, 
wherein Brahman acts eternally 5 . Cutting off and splitting this 
tree with the supreme sword of Knowledge* and then attaining to 
the bliss of the Self, onc does not come back again therefrom” 
(M.B. Aév. 47, 12-15) and so on. 

2. Sincc Brahman, the Immutablc ( katastha ) caonot by Itsclf be the cause, 
Brahman with Måyå is to be understood. (Å) 

3. It is subtle in point of time, as being the cause, the invariable antccedent 
of all eflects, and iluis eternal. And as Tt is all-pervading, It is great, 
supreme. (Å) 

4. i.e. the tree presided over. occupied, led, superintended by Brahman. 

It is eternal, since it cannot bc destroyed except by Knowlcdge. (Å) 

5. Brahman abides in the tree of saihsara; of that tree of sarhsåra , Brahman 
is the essencc {såra-bh&am). Or, Brahman is the support of this tree of sathsåra , 
the infinitc universe that is samsåra\ it (samsåra) has no basis otherwise than 
in Brahman; for, indeed, it is Brahman alone, that, owing to avidyå, be- 
comes subjcct to sathsåra (mundanc existence). (A) 

6. i.e. the unswerving knowlcdge tbat 14 1 am Brahman (Å) 
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And that tree, the illusory samsåra, with roots above, they 
speak of as branching below., Mahat (the Great: Intellect), 
Ahamkara (Egoism), the Tan-måtras (Elemental Essences), etc., 
which form its branches as it wcre, cxtcnd downwards; and there- 
fore the tree is spoken of as branching below. 

Thcy call it Aévattha , because it does not remain the same 
even for a day (lit. till tomorrow; “a”: not, “sva”: tomorrow) 
and is perishable every moment. 


This tree of samsåra is said to be eternal : since the illusion of 
samsåra has been existing from eternity (anådi-kåla), and rests, 
as is well-known, on the succession of bodies etc., without beginning 
or end, therefore they say it is eternal. Of that same tree of 
saAsåra, there is this further attribute: Its leaves are the Vedas . 
The Vedas, Rk, Yajus and Såman, are as it were the leaves of the 
tree of samsåra, since like leaves they protect 7 it. Just as leaves 
serve to protect a tree, the Vedas serve to protect the tree of samsåra 
by making known dharma, adharma, and their causes and effeets 8 . 

He who knows it, the tree of samsåra and its Root, as described 
above, is a Veda-knower , one who has known the Tcaching of 
the Vedas. Verily, there is nothing, not even an iota, which 
remains to be known, beyond this tree of samsåra and its Root; 
therefore, he who knows this Tcaching of the Vedas is all-knowing— 
thus the Lord extols the knowledgc of the tree and its Root®. 

Of that very tree of saihsåra, another figurative representation 
of (its) members is stated : 




7. From the root 4 chad\ to cover, to protect. (Å). “ Chandas ” is the 
word used for the Veda in the text here. 


8. The karma-kåpdas of the Vedas describc the fruits of actions, namely, 
the ascent and the descent of the soul, and arc full of artha-vådas (cxplanations). 
Thereby they protect the tree of samsåra and cover up the defeets mherent 
in it. (Å) 


9. On knowing the tree of sariisora and its Root, it is possible to discard 
the non-Root and extract the Root alone and realise It; and one ^lould stnve 
for this. This is the object in praising the knowledge of the tree and the 
Root. (Å) 
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Adhaécordhvam prasrtas-tasya Sdkhd guna- 

pravrddhå visaya-pravdldh 

A dhaéca muldnyanusantatdni karmdnubandhini 

manusya-loke 

2. Below and above spread its branches, nourished 
by the gunås; sense-objects are its buds; and below, 
in the world of men, stretch forth the roots, ending 
in action. 

Below, from men down io stationary objects, and above , 
from (the world of) men up to the position (region) of Brahmå, 
*he Creator of the universe, whatever abodes (bodies) are attained, 
in accordance with deeds and knowledgc. as the fruit of know- 
ledge and action — they are, as it were, the branches of that trec, 
spreading out; they are nourished by the guhas , fattened by the 
guhas, Sattva, Rajas, and Tamas, which constitute their material 
cause (upådåna); the sense-objects , sound and the rest, are , as it 
were, its buds, they appear as though they have sprouted from the 
branches, namely, the bodies etc. which are the fruits of actions- 

Of the trec of samsåra, the Highest Root, the material Cause, 
has already been stated. And now will be mentioned what the 
secondary roots, as it were, (of that tree) are; namely, the latent 
impressions (våsanås) such as attachment and aversion, which, 
engendered by the results of actions, constitute the motive cause 
for acts of dharma and adharma. And these roots stretch forth , 
complctcly pervade 10 , below . i. c. with reference to the (abodc of) 
devas and such likc, in the world of men , ending in action : they 
(the våsanås) arc said to ‘end in action \ as being, in perpetual 
succession, the cause and the consequence of good and evil deeds- 
These roots especially stretch into the world of men; it is indeed 
well-known that, in this world, men get the competencc to engage 
themselves in action 11 . 

10. The feelings of attachment, aversion, etc., are ever present in the litiga- 
éarfras (subtle bodies) of all. (Å) 

11. Only when one has a human body, such as that of a Brahman etc., does 

he becomc fitted for the uninterrupted performance of karma . (Å) 
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As regards this tree of saibsåra which has been described: 

føjt || ^ H 

Na rupamasyeha tathopalabhyate ncinto na 

cddir-na ca sampratistha 
A$ vutlhum-enam siiviruillia-mulam-asanga- 

éastrena drdhena chittvå 

3. Its form is not here perceived as such, neither 
its end, nor its origin, nor its existence. Having 
cut asunder this firm-rooted Aivattha with the strong 
axe of non-attachment; 

(The sentence is completed in the next verse.) 

1% Its form is not here perceived as such , i.e. as described above ; 
for, it is similar to a dream, the water of a mirage, the illusion of 
magic, and an imaginary city in the sky (gandharva-nagara), 
having indeed the nature of appearing and vamshing (every 
moment); and just for this reason, neither its end , limit, termination, 
completion, is seen; nor its origin either\ none is capable of know- 
ing from where this (samsåra) has proeeeded; nor its existence, 
nor too is the condition in between (the origin and the end) per- 
ceived by anybody. Having cut asunder, uprooted, this firm- 
rooted Aivattha, the tree of samsåra, described above, together 
with its seed with the strong axe of non-attachment, the abandon- 
ment of the desire for progeny, wealth, and worlds, made strong 
by the mental resolve directed towards the Supreme Self and 
sharpened again and again on the whetstone of the practice of 
discrimination 13 ; 

12. It may be doubted that the tree of samsåra which is beginningless, and 
which is maintained by attachment etc., is not liable to destruction m ltself; 
and is also incapable of being cut off by anybody. As to this, the Lord says 
that (though not perceived through the senses) the nature s of the tree, 
as described above, is inferable from Scripture (gastra); and, so, its destruction 
by Knowlcdge is possible. (Å) 

13. Sincc error (illusion), vj satlås, (latent potencies) and actions, mutually 

produce one another, saihsara has no end in the absence of Knowledge. And, 
because it is firm-rooted, intense exertion is needed for uprooting it, through 
renunciation accompanied with non-attachment ( vairågya ). (A) 


i 
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set: cRqftmftøM g fore Fn * fNéfcr ^51 I 

<r*fa =arret jtto ^cTi sprfai JT^dT gn# II tf || 

Tat ah padam tat-parimårgitavyam yasmin-gatd na 

nivartanti bhuyak 
Tam-eva cddyam purusam prapadye yatah pravrttih 

prasrtå pur dm 

4. then, (after cutting asunder the Aévattha of 
sariisdra), that Goal is to bc sought for, going whither 
they do not return again. I seek refuge in that 
Primeval Purusa from whom streamed forth the 
Eternal Activity. 

Then , that Goal beyond 14 , the abode of Vi§uu (the All-pervad- 
ing), is to be sought for , (and) known; going whither , having reached 
which Goal, they do not return again to samsåra. 

How it should be sought for is thus stated: “/ seek refuge 
in that Primeval Puru$a'\ He who is spokcn of as the Goal: He is 
to be sought after, by taking refuge in Him. Who is this Puru§a? — 
He, from whom streamed forth the Eternal Activity, the projection 
of the tree of the illusory samsåra (the ever-flowing current of 
evolution, the world of phenomena), just as illusory images (maya) 
are projected from out of a juggler (a performer of indra-jåla) 18 . 

What sort of persons reach that Goal?— that is stated: 

Nirmåna-moha jita-sanga-dosd adhyatma-nityd 

vinivrtta-kdmdh 

Dvandvair-vimuktah sukha-duhkha-samjnair- 

gacchaniyamadhah padam-avyayam tat 

14. i,e. beyond the Aivattha tree. (Å) 

15. Cp. Com. on Katha-Upcmisad II. iii.l, where the Commentator describes 
this tree of safosåra and its Root in detail. 
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5. Free from pride and delusion, with the evil of 
attachment conquered, ever dwelling in the Self, 
with desires completely receded, liberated from the 
pairs of opposites known as pleasure and pain, the 
undeluded reach that Goal Eternal. 

Free from pride and delusion , with the evil of attachment con- 
quered \ ihey from whom pride 14 and delusion 17 have passed away, 
and by wlioin attachment which is an evil has been subducd 18 , 
ever dwelling in the Self, who are exelusively devoted to the percep- 
tion of the nature of the Supreme Self 19 ; with desires completely 
receded , from whom desires have departed without leaving any 
defilement behind, — they are the ascetics, the samnyåsins, — 
liberated from the pairs of opposites, the agreeablc and the dis- 
agreeable, etc 10 ., known as pleasure and pain, — They, the undeluded * 1 
reach that Goal Eternal, described above. 

That same Goal is again distinguished (as below): 

* w&mH * snmft ?t ttw: i 

m ii \ ii 

Na tad-bhåsayate stir y o na åaéåhko na påvakah 
Yad-gatvd aa nivartante tad-dhåma paramam mama 

6. That the Sun illumines not, nor the 'Moon, nor 
Fire; That is My Supreme Abode, going whither 
they return not. 

16. egotism (ahafhkåra). (Å) 

17. non-discrimination (aviveka). (Å) 

18. i.e. they are devoid of the feeling of hatred towards foe, or of affeetion 
towards friend. (Å) 

19. i.e. devoted to fravapa and the rest. (Å) 

20. * etc.’ refers to their causes. (Å) 

21. they who have come by the Plenary (Right) Knowledge, by reason of 
the foregoing contributory causes. (Å) 
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That ^ refcrring to the Abode mentioned later — the Goa 
which is the Abode of Light; the Sun , Aditya, though possessed 
of the power of illuminating all objects, illumines not ; so also, 
nor the Moon, Candra, nor Fire , Agni even. That Abode, the 
Abode of Vi§$u (the All-pervading), going whither , having attaincd 
to which, they return not , and which the Sun and others cannot 
illumine, That is My> Visnu’s, Supreme Abode. 

It has been stated: “going whither they return not”; but it is 
wellknown that all going ends in rcturning and “(all) union ends 
in separation” (Ram. Ayodhyå-kånda. 105-16; M. B. Strl-Parva 
2-3). How is it then said that for those who reach that Abode, 
there is no return? 

Listen to the reason therefor: 

i 

m TOrrtfønfa ii vs n 

Mamaivdméo jiva-loke jiva-bhutah sanåtanah 
Manak sasthånindriydni prakrtisthåni karsati 

7. An eternal portion of Myself having become a 
living soul in the world of jivas, draws (to itself) 
the (five) senses with mind for the sixth, abiding in 

Prakrti. 

An eternal portion, aspcct, of Myself, the Supreme Self, having 
become a living soul in the world of jivas, manifesting itself in every 
one as the doer and enjoyer, in sarfisåra: — Just as that aspect of the 
Sun sccn as a reflection in water goes back to the Sun alone, never 
more to return, on the disappearance of the water which occasioned 
it, so also this aspect (< f the Self) unites with the verv Self, rever 
to return. Or, it is like the space (åkasa) in a jar (and the like), 
limited by the upådhi of jar (and the like), which seen as a portion 
of (this infinite) space, becomes one with the latter and does not 
return on the dcstruction of the causc (of limitation), namely the 
jar (and the like). Thcrcfore, it has been rightly said “going 
whither they return not ”, 
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Objection : — Where is the possibility of (there being) any 
portion (or aspect) of the Supreme Self, Who is indivisible? Be- 
cause, if He be with parts, He must suffer destructinn (ruin) on the 
separation of parts. 

Reply : — This objection is not valid; for, what is imaginarily 
represented as a portion (améa) is only an aspect (of the Self) 
limited by the upådhi set up by avidyå. This truth has been 
explained at length in the Chapter on the kjetra (XIII)**. 

a *How that jiva, imaginarily represented as a portion of My- 
self, takes birth in a body and how he passes out of it, will now be 
stated. (He, the jiva, does so,) drawing , i.e. attracting to himself, 
the (five) senses , hearing and the rest, with mind for the sixth, abid - 
ing in Prakrti, in their natural places such as the orifice of the ear. 

When (does he draw them to himself)? 

ijjfMhnfa il q II 

§ ar ir am yad-avdpnoti yaccdpyutkråmatU var ah 

Grhltvaitåni samydti våyur-gandhdnivaiayåt 

8. When the lord obtains a body and when he leaves 
it, he takes these and goes, as the wind takes the scents 
from their seats. 

When the lord , the master of the aggregate of the body etc., 
namely the jiva, leaves the body t then he draws these to himself, 
the (five) senses with the mind for the sixth. (Though appearing 
in the second quarter of the verse, this is to be taken first, as 
required by the sense of the passage.) And, when he obtains, 
i.e. enters, a body different from the previous body, he takes these 

22. It has been established there that the jiva is in truth not a portion of, 
but that he is the same as, the Supreme Self. (Å) 

23. The doubt that, if the Jiva is only imagined as a portion of the Supreme 
Self and is in faet identical with the Supreme Self there cannot be subjection to 
satksåra or passing out of it for him, is now answered. (Å) 
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with him and goes. Like what, is stated: as the wind takes the 
scents with it from their seats, namely, flowers and the like. 

Now, what are they (the senses)? 

arfarorc ifnot* 11 ^ n 

Srotram caksuh sparéanam ca rasanam ghrdnam eva ca 
Adhisthåya manaécåyam visaydn - upase vate 

9. Presiding over the ear, the eye, and the touch, 
taste, and smell, as also the mind, he experiences 
objects. 

Presiding separately over each sense-organ, the ear, the eye, and 
the touch, skin, taste (tongue), and smell (nose), as also the mind, 
which is the sixth, he, the dweller in the body, experiences objects , 
such as sound. 

3<S5I fipJtT cTTfqf VpSTpT \ 

h 1^5« fer q^crf^r n \ * u 

Utkrdnmntam sthitam våpi bhunjånam vå 

gunånvitam 

Vimadhå ndnupasyanti pafyanti jndna-caksusah 

10. He who departs, resides, and enjoys, who is 
united with the gunas , — even him the deluded do not 
see; they (alone) see who have the eye of wisdom. 

He, the dweller in the body, who departs, leaves the body 
previously acquired, resides, stays in the body, and enjoys sound 
and other objects which are directly perceived by him, who is 
united with the gunas, who is always seen associated with effects 
such as pleasure, pain, and delusion, i.e. whow thesc accompany; — 
him, who is of this nature, even, though he thus comes most easily 
within the range of their cognisance, the deluded, those who are 
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variously distracted, by reason of their minds being attracted 
by tlic strength of thc desire for enjoyment of objects s een and 
unseen, do not see u ; 

“And so, miscry is their lot”: thus, the Lord pities them. 

On the other hånd, those who have the eye of wisdom, produced 
by the true source of Knowledge 25 , i.e. they wlio possess clear 
vision, they (alone) see him. 

The (these) few, however, 

irHpft II \ \ II 

Yatanto yoginascainam paéyantyå tmanya vasthitam 
Yatanto(a)pyakrtåtmdno nainam paéyantyacetasah 

11. The yogis, striving (for perfection) behold Him 
dwelling in themselves; but the un-refined and un- 
intelligent, even though striving, sec Him not. 

The yogis, thosc with calm and conccntratcd minds, striving, 
making effort 26 (for perfection), behold Him, the Self under dis- 
cussion, dwelling in themselves, in their own intellect (buddhi): 
they perceive Him direetly, “This I am”. But the un-refined \ 
those whose mind has not been purified by religious austerity and 
conquest of the senses, who have not desisted from evil conduct, 
and whose pride has not been extinguished, and tin intelligent, 
devoid of discriinination, even though striving with the aid of the 
proper means to knowledge such as thc scriptures (Sastra), see 
Him not V 

24. Though thc Åtman is thc most proximate and therefore easily perceiv- 
abie, yet all do not sce Him, because of their complete subservience to sense- 
objccts. (Å) 

25. The means to Kuowledgc, namely Scripturc (Såstra) aided by the science 
of logic ( nyåya ) is meant. 

26. by (aking to hearing (iravapa) and reflection (manarm). (A) 

27 For thosc whose mind is impure and who are therefore wanting in dis- 
crim i na ti on (between the permanent and the impermanent). the study of scrip- 
tures and the rest will not be fruitful. (Å) 


With a view to tcaching that the Goal — which even the lumi- 
naries such as Fire (Agni) and the Sun, the illuminators of all 
objects, cannot make manifest; which having been found, seekers 
of liberation never more turn back to sariisår a\ of which the jivas 
(individual souls) are but aspects (parts) manifested in conformity 
to the limhing adjuncts (upådhis), even as the space in a pot ( ghatå - 
kååa) etc. are of (the all-pervading) Space ( Åkåsa ) — is the Self of 
all and the Subject of all experience, the Lord speaks of Its magni- 
ficence, concisely in the (following) four verses. 

Yad-Åditya-gatam tejo jagad-bhdsayate(a)khilam 
Yac-candramasiyaccågnau tat-tejo viddhi rndmakam 

12. That Light which residing in the Sun illumines 
the entire world, that which is in the Moon, and in 
Fire, — know that Light to be Mine. 

That Light , brilliancc, splendour, which residing in the Sun, 
illumines , makes manifes% the entire world, that Light which is in 
the Moon , illumining (objects), and in Fire,— know that Light 
to be Mine, understand that lustre „s belooging to Me, Vi$nu 88 . 

Or, (another interpretation is:), the Light of Consciousness 
which is in the Sun, in the Moon, and in Fire, know that Light 
to be Mine, that of Vi§tm 29 (the All-pervading). 

Objection: — Sureiy, the Light of Consciousness exists uni- 
formly in all moving and un-moving objects; why this qualification 
of ‘residing in the Sun’, etc.? 

28, This interpretation brings out that Brahman, Who is Cit (Consciousness) 
is the Self of all; it is only the Light of Brahmau-Intclligencc (. Brahma-caitanya - 
jyotis ), which is present in different places like the Sun, that illumines 
all objects. (Å) 

29, This interpretation refers to Brahman being the Intelligence (Cit) in every- 
thing since He is Omniscient (sarvajaa). (Å) 
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Reply: — There is nothing wrong here; it is but proper to 
specifically refer to superior manifestation duc to preponderance 
of Sattva (in the Sun etc.). Indeed, in the Sun and the others 
menttoned, the Sattva is cxtremely brilliant and luminous; therc- 
fore, in them alone is the Light (of Brahman-Intelligence) better 
manifested; and hence the qualification. It is not meant that the 
Light (of Consciousncss) exists in a greater measure in them. 
To illustrate by an example from common li fe: although the face 
is equally in front of all objects, it does not bccome manifested 
in a piecc of wood, or wall and the likc; but in mirrors of varying 
degrees of purity, it is manifested in a lesser or greater degree. 

Also, 

THTrWJ n \\ n 

Gåmåvisya ca bhutdni dhdrayamyaham-ojasd 
Pusndmi causadhih s arv ah somo bhutva rasdtmakah 

13. Entering the earth with My energy, I support 
all beings; and I nourish all herbs, becoming the 
Moon, who is the repository of vital juices {rosa). 

Entering. penetrating, the earth with My energy, the strength 
of Iévara, devoid of desire and attachmcnt (VII. 11), which has 
entered into the earth for supporting the world*®, and whereby the 
vast earth lieither fails down nor is rent asunder,— as has been 
sung in the Vedic chants: “By whom heaven is made strong and the 
earth firm” (R.V. X. 121.5, Tai. Sam. IV.i.8); “He held the earth 
firm” (R.V.X.121.1 ; Tai. Sam. IV.i.8); and so on. Appropriately, 
therefore, has it been said that, entering the earth, l support all 
beings, the world, the moving and the un-moving. And, besides, 
/ nourish, infuse vital juice and sapidity into, all herbs, growing o n 
earth, such as rice and wheat, becoming the Moon who is the 
repository of vital juices (rasåtmakah) : the Moon is composed of all 
vital juices; he is of the nature of sap; and he is the abundant source 

30. i.e. living objects. (Å) 


P— 32 
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of all flavour; it is indeed he who nourishes all herbs by infusing 
his own “rasa” (essence). 

And besidcs, 

svRFrnRnn^R: qwro n W n 

Aham Vaiévdnaro bhutvd pranindm deham-åéritah 
Pråndpåna-samåyuktak pacdmyannam catur-vidham 

14. Abiding in the body of living beings as Vais- 
vånara, I, associated with Prana and Apdna, digest 
the four-fold food. 


Abiding in, enten ng i nto, the body of living beings , as Vaisvå- 
nara, the fire in the stomach, as said in Sruti : “This fire is Vaféva- 
nara, that which is within man, and by which this food is digested” 
(Br.V.ix.l), / Mysclf, associated with Prana and ApåncP \ digest the 
four-fold food, Le. food which has to be caten (1) by mastication, 
(2) by swallowing, (3) by sucking, and (4) by licking. 

Defilement due to impurity in food will not affcct him who 
considers that the Vaiåvånara fire is the eater, that Soma is the 
food eaten, and that these two (eater and food), that is, everything i 
form Fire- Soma 9 *. 

Further, 

mw i ffe ^ i 

ttsr n i* u 

31. see IV. 29. • Association ' refers to the fire in the stomach being kindled 
by Pråna. (Å) 

32. Incidentally, the contemplation of Vafévånara in the eater and of Soma 
in the food, at the time of eating is taught here; and it is stated that to the eater 
who so contemplates the wholc universe, constituting the eater and the food 
to be Agni-Soma, no defilement caused by (impure) food attaches. (Å) 
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Sarvasya cåham hrdi sannivisto 

mattah smytirjnånam-apohanatn ca 
Vedaiica sarvair-aham-eva vedyo 

vedantakrd- veda-vid eva cåham 

15. And I am centred in the hearts of all; from Me 
are memory and perception, as well as their loss. 

I am verily that which is known by all the Vedas; 
I am indeed the Author of the Vedanta and the 
Knower of the Vedas. 

And I cun centred in the hearts, the buddhi**, of all living beings 34 
being their Self; wherefore, from Afe 35 , the Self, are memory and 
perception M , as well as their loss, for all sentient beings. For 
persons of righteous deeds, memory and perception oceur in con- 
formity with their virtuous deeds; similarly, for the sin ful, loss of 
memory and perception occur in the manner appropriate to their 
sinful actions. I, the Supreme Self (Paramatman), am verily that 
which is, has to be, known by all the Vedas ; l am indeed the Author 
of the Vedanta, i.e. the Propagator of the traditional teaching of 
the Vedantic Doctrine 37 , and the Knower of the Vedas , i.e. knower 
of the (true) meaning of the Vedas. 

An epitome of the grandeur of the Blessed Lord, Iévara, calted 
Nåråyapa, as manifested through distinguished upådhis **, has been 
given in the preceding verses beginning from. “The Light which 

33. as the Witness of all that is good and evil in their hearts (buddhi). (Å) 

34. from Brahmå (the Creator) to the termite. (Å) 

35. Who presides over all actions and is the stage-manager (sutra-dhåra) 
directing the machine ( yantta ) that is the universc. (Å) 

36. ‘Memory 1 is the recollection of what was experieneed in pasi births; 
perception ' is the cognition of things remote in space, time, and natur© 

(svahhåva). (Å) 

37. thus ref uting the possible doubt that the Vedanta is the production ot the 
Lord (pauru$eyatvd). (Å). The Vedas (and therefore the Vedanta too) are 
Self-born and co-etemal with the Lord. 

38. such as the Sun. (Å) 
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residing in the Sun” etc. (XV. 12 to 15). Now, the following verses 
set out to declare the true nature of the same (the Lord) who is the 
Absolute without attributes, as distinet from the upådhis known 
as the ‘Perishable’ ( Kfara ) and the ‘Imperishable’ (Ak fara). Therc- 
in* 9 , the Lord groups under three designations all principles which 
have been taught in the preceding chapters and those which are 
to be taught in the sequel, and says: 

gri MTfar wrrfH 3*^ n ^ u 

Dvdvimau purusau loke ksaraécdksara eva ca 

Ksarah sarvdni bhutdni kutastho(a)k$ara ucyate 

16. There are two Purusas in the world, the Perish- 
ablc and the Imperishable. The Perishable consists 
of all beings; the Kutastha (Immutable) is said to be 
Imperishable. 

There are two Purufås, two categories, arranged in two sepa- 
rate groups of entities, spoken of as Puru§as 40 , in the world, in 
sathsåra : the Perishable is one group, consisting of the transient; 
and the other P uru$a is the Imperishable, the opposite of the firstj 
namely the Måyåsakti (Illusion-Power) of the Lord, the germ which 
brings about the birth of the Puru§a termed the Perishable and the 
substratum of the latent impression of the desires, actions, etc. 41 
of the various transmigratory creatures: this is said to be the Im- 
perishable Puru$a. What these two Purusas are, the Lord Himself 
proceeds to specify; 

The Perishable consists of all beings, that is to say, the entirety 

of all products (modifications)- 


39. The following verses do not merely determine the true nature of the Self 
which is Absolute; they also set out the aim of the entire Gltåbåstra. (Å) 

40. They are not actually P uru fa , but are spoken of as such, since they are the 
upådhis of the Purufa. (Å) 

41. 4 etc.’ refers to knowledge. (Å) 
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.The Kutastha is that which stands un-movable like a heap. 
Or, ‘kuta’ means ‘illusion’, .‘deception’, ‘falsity ‘tortuousness’; 
and ‘kutastha’ is that which manifests itself in various forms of 
illusion, deception, etc. It (the Kutastha) is said to be the Im- 
perishable, inasmuch as the seed of sarfisåra is endless 4 ®. 

Distinct from these two, the Perishable and the Imperishable, 
and untouched by the blemishes of the two upådhis of the Peri- 
shable, and the Imperishable is the (third, and Supreme) Puru$a. 
eternal, pure, wise, and free, by nature— 

n ii 

Uttamah purusastvanyah paramdtmetyuddhrtah 
Yo loka-trayam-d visya bibhartyavyaya lévarah 

17. But (there is) another, the Supreme Purusa, 
called the Highest Self, — He, the Immutuable Lord, 
Who pervading the three worlds sustains them. 

But there is another , absolutely different from these two, 
the Supreme , superlatively eminent, Purusa, called the Highest 
Self : He is the highest as compared with those ‘selves’, such as the 
body, which are the effeets of avidyå; and He is the Self as being 
the Inner Consciousness in all beings; thus He is called, spoken 
of as, the Highest Self in the Vedantas (Upani$ads). That very 
same Puru§a is further defined : He , the Immutable Lord , the 
Omniscient Ruler called Nåråyaija, who , pervading , entering into, 
the three worlds , Bhuh (the Earth), Bhuvafc (the Mid-Region), 
and Svah (the Heaven), by the energy of His own might that is 
Sentiency (caitanya-bala-Sakti) 43 , sustains them , maintains them 
by simply remaining in them in His true form as the Reality (Exis- 
tence - Sat-bhava). 

42. because it does not cease, in the absence of Brahma-jflåna. (Å) 

43. ‘Sentiency’ ( caitanya ) is itself the ‘might’ ( bala)\ and the energy 
(éakti) that is present in it is 4 Maya \ (A) 
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Of the Lord afore-described, ‘Purusottama’ (thc Highest 
Purusa) is a celebrated namc. And, while showing by a declaration 
of its etymology that this namc is significant, thc Lord makes 
Himself known, “I am the Unsurpassed Lord” — 

aratsfa ^ tt jjftlHt ii ^c; n 

Yasindt-ksaram-atito(a)ham-alcsaråd-api cottamah 
Ato(a)smi loke ve de ca prathitah Puriisottamåh 

18. Wherefore I transcend the Perishable and am 
above even the Imperishable, therefore am I celebrated 
in the world and in the Veda as Purusottama (the 
Highest Purusa). 

Wherefore / transcend the Perishable , namely the tree that is 
the illusion of samsåra, namcd ASvattha. and am above , superior 
in the highest degrce to, or farthest bcyond, even the Imperishable 
which constitutes the seed of the tree of samsåra, therefore , because 
I am superior to botli the Perishable and thc Imperishable, am I 
celebrated , praised, in the world and in the Veda as Purusottama , 
the Highest Purusa. It is thus that the world of devotees knows 
Me. And poets incorporatc this name in their poems and other 
compositions; they sing My praise by this appellation of “Puru- 
sottama”. 

And now, this fruit, which accrues to him who knows the Self 
as defmed above, is slated : 

VTTTrT li II 

Yo måm-evam-asammudho jdndti P ur usot tamam 
Sa sarva-vid-bhajati mim. sarva-bhåvena Bhdrata 

19. He who, free from delusion, thus knows Me, 
the Purusottama, he, knowing all, worships Me with 
his entire being, O Bhårata. 
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He who, free from delusion u , thus, in the manner described 4 ®, 
knows Me, the Lord as spccified above 46 , the Purujottama : i.e. 
knows Him in this wise: “ He I am he, knowing all, by knowing 
the Self of all 47 , worships Me present in all beings, with his entire 
being, engrossed in the contemplation of the Self of all, O Bhårata. 

Having in this chapter, set forth the knowledge of the true 
nature of the Lord, which has liberation ( mokfa ) for its fruit, the 
Lord now praises it as folio ws: 

Iti guhya-tamam éåstram-idam-uktam tnayå(a)nagha 
Etad-buddhvå buddhimån-syåt-krtakrtyaéca Bhårata 

20. Thus, O sinless one, has this most profound 
Teaching been imparted by Me. Knowing this, one 
becomes a man of wisdom, a person who has 
accomplished his entire duty as well, O Bhårata. 

Thus , O sinless one , has this most profound Teaching , extremely 
sccret, to bc guarded more carefully than anytliing else, been inr 
parted by Me . 

Although the scripture known as the Gitå, in its entirety, is 
said to be the Teaching (ååstra, Science), ncverthelcss, it is evident 
from the context that this Chapter (XV) itself is declared to be the 
Såstra (Teaching), for the purpose of extolling it. Indced, it is not 
merely the whole teaching of the Gltå-éåstra that has been briefly 
stated in this Chapter; the entire import of the Veda has also been 
finally stated here, as seen from the declarations : “ He wlio knows 

44. the idea that the body and the rest arc himself and are his possessions. (Å) 

45. as transcending the Perishable and the Imperishable. (Å) 

46. i.e. as being the Self of ail. etc. (Å) 

47. It is only the Lord who can be discerned to be the Self of all; hence, he 
who has known the Lord knows all. (A) 
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it is a Veda-knowcr” (verse 1); and “I am verily that which is (has 
to be) known by all the Vedas” (verse 15) w . 

Knowing this åastra, exactly as taught above, one becomes 
a man of wisdom; hc becomes o person who has accomplished his 
entire duty as well , O Bhårata ; but not otherwise. He by whom 
everything that he ought to do has been fulfilled is (said to be) 
the man who has accomplished all his duties (“kfta-kttya”); and 
whatever duty has to be performed by a Bråhmana of distinguished 
birth, all that duty becomes discharged when the trutli about the 
Lord (Bhagavad-tattva) has been realised — this is the meaning. 
The import is that in no other way can anybody discharge his duty 
completcly. And it has been so declarcd, “All action, in its entirety, 
O Pårtha. attains its consummation in Knowlcdge” (IV.33). We 
have also the declaration of Manu 40 , which runs thus: “This indeed 
is the fulfilment of birth, especially for a Bråhmana; for, by attain- 
ment of this does the twice-born become a krta-krtya, and not 
otherwise” (M.S.XII.93). 


Because you have heard from Me this truth concerning the 
Supremc Real i ty, therefore are you a blessed man (krtårtha), 
O Bhårata. 


$ wmå wrøn biftmi 


48. Its (the Teaching in this Chaptcr) title to bc called a Såstra is not derived 
merely by its being an epitome of the entire teaching of the Gttå-Éåstra\ it is 
bul proper to designate it a Éåstra, because the whole teaching of the Veda 
as well is concludcd herein. (Å) 

49. Manu is considered to be a supreme authority in spiritual matters, as 
the Vedic saying goes: “ Whatever Manu has said, that is the cure (for man’s 
ilis)." 
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I ti år% Mahåbhårcite &ata- såhasry im samhitåyåm 
Vaiyåsikydm Bhisma-Parvcini årimad-Bhagavad- 
G i tdsupcmhatsu Brahmavidyåyåm yoga 
éåstre Éri Krsnårjuna Såmvåde 
Purusottama-yogo nåma 
pancadaéo(a)dhydyah. 

Thus, the tifteenth chapter cntitled ‘ Way to the 
Supreme Spirit ’ in the Upanisads known as ‘ The 
Celebrated Songs of the Lord ’ expounding the 
Knowledge of the Supreme Spirit, and the 
Science of Yoga, in the form of a dialoguc 
between Sri Kr?na and Arjuna — 
embodied in the Bhlsma Parva of Sri 
Mahåbhårata, the Compendium of 
one hundred thousand verses 
produced by Vyåsa. 
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II H 

( f^rgrovfowratø: ) 

SODAÉO(A)DHYÅYAH 
( DAIVASURA-SA MPA T- VIBHÅGA- YOGAH) 

CH APTER - XVI 

(THE MODE OF DIVIDING DIVINE 
AND DEMONIAC PROPERTIES) 

In the Ninth Chapter were indicatcd three (dilTercnt) natures 
belonging to senticnt beings, namely, the Divine, the Åsuric (demo- 
niac) and the Råksasic (devilish) (IX, 12 and 13). With a view to 
explaining them in full, the (present) Chapter eommencing with the 
words, “Fearlessncss, purity of heart” is begun. Of these, the 
Divine nature makes for liberation from samsåra , while the Åsuric 
and the Råkfasic lead to bondage. And so, they are being explain- 
cd, in order that the Divine may bc acquired and the other two 
given up. 1 

|| \ \\ 

Sri Bhagavdn-uvdca 

Abhayam sattva-samsuddhir-jndna-yoga-vyavasthitih 
Dånam damaéca yajnåéca svådhyåyas-tapa årjavam 

1. The latent impressions ( vasanås), inferable from actions, and spoken of 
in XV.2 as the secondary rools of the tree of samsåra , manifest themselves in 
the bodies of men, in accordance with the karma of previous births, in the three 
natures (prakfti)— Divine and the rest, rcspcctively the sårtvic , the råjaxic and 
the tåmasic. (Å) 
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The Blessed Lord said— 

1. Fearlessness, purity of heart, steadfastness in 
knowledge and Yoga , giving away in charity, self- 
restraint, yajna, study of one’s own Scriptures, 
austerity, uprightness; 

(The sentence is completed in verse 3) 

Fearlessness , absence of timidity (i.e. courage) 2 ; purity of 
heart, purity of the inner-organ (antah-karana), abandonment of 
deception 3 , dissimulation 4 5 6 , falsehood®, and the like®, — - that is to 
say, conducting oneself in his affairs with honesty; steadfastness 
in knowledge . in the understanding of the signification of matters 
such as the Self from Scripture and the teacher, and in Yoga, in 
making what has been so understood become the objcct of personal 
experience, by one-pointed attention tiirough withdrawal of the 
senscs ctc. This 7 constitutes the Divine or såttvic sampad 8 9 , of the 
first rank. 

And whatever disposition among those mentioned happens 
to bc found in persons Uaving the duty to follow a particular patli, 
that is spoken of as the sattvic nature of persons in that path 0 . 

2. (Abhtrutå)\ steadfastness in carrying out the teachings of scripture without 
entertaining doubts. (Å) 

3. ( para-vaftcanam ) bringing others under influence through trickery. (£) 

4. (ttiåya) intending one thiag at heart and externally behaving differently. (Å) 

5. (anytd) making statement not in conformity with what was observed. (Å) 

6. This includes vipralambha , docciving by false statements or by not keeplng 
promiscs. (Å) 

7. i.e, the three-fold lot comprising fearlessness, purity of heart, and stead- 
fastness in knowledge and Yoga. (Å) 

8. 4 Sampad ’ means: the endowment, lot, assets, affluence, wealth, fortune, 
property, attributes, nature, State, estate, disposition. 

9. Whether they have the duty to follow the Path of Knowledge or the Path 
of Action, the disposition of being fearless, etc., constitutes the di vine lot in 
that Path. Having stated what divinc attributes of the highest kind fail to the 
most blessed, the Lord proceeds to mention what divine attributes can possibly 
be found in all persons (in what follows). (Å) 
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Giving away in charity , sharing food and the like, as far as 
possible; self-restraint , Control of the external senses, — the control 
of the internal sense (tranquillity through sense Control) being 
mentioned later (in verse 2); Yajna, that enjoined by Sruti such as 
the agni-hotra (fire-worship), asalso that enjoined by Smfti, namely 
worship of the gods (Deva-yajøa) and the rest 10 ; study of one’s 
own Scriptures , the Rg-Veda and the like, for securing results 
unseen; austerity, penances relating to the body, ctc., which will 
hereafter be mentioned (Chap.XVII); uprightness, rectitude at all 
times; 

Also, 

ii R o 

Ahimså satyam-akrodhas-tyågah éåntir-apaiéunam 

Dayd bhutesvaloluptvam mårdavam hrir-acdpalam 

2. Non-injuriousness, truth, absence of rage, renuncia- 
tion, tranquillity (through sense control), absence of 
calumny, compassion to beings, non-covetousnéss, 
gentleness, modesty, absence of fickleness; 

Non-injuriousness, abstaining from causing harm to living 
beings; truth , speaking of things in accordance with facts, avoiding 
what is unpleasant and false; absence of rage, stopping of anger 
arising when calumi nated or beaten by others; renunciation, saihn- 
yåsa, (and not just ‘giving up’ possesion in charity,) since (such) 
‘giving away’ has already been mentioned (v.l); tranquillity , calm- 
ness of mind (antah-karana); absence of calumny, desisting from 
publicising to third persons the weak points of others; compassion, 
kindness, pity to beings, in distress; non-covetousness , maintaining 
the sense-organs unperturbed in the presence of their (respcctive) 
objccts; gentleness, the absence of hard-heartedness; modesty, 

10. Worship of the manes (Pitr-yajna), of all created beings ( bhata-yajfta ) 
and of men (manu$ya-yajaa) are meant; since Brahma-yajfta (study of one’s 
own scriptures) is separatdy referred to. (A) 
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bashfulness; absence of fickleness, non-exercise of the functions of 
speech, hånds, feet, etc., when there is no purpose; 

And also — 

ot gfci: i 

*TR5 II $ H 

Tejah ksamå dhrtih iaucam-adroho nåtimånitå 
Bhavanti sampadam daivim-abhijdtasya Bhårata 

3. Energy, forgiveness, fortitude, purity, absence of 
hatred, absence of pride; — these belong to one born 
for a divine lot, O Bhårata. 

(“Tejas”: “lustre” means) Energy, boldness, and not the 
brightness of the skin; 

Forgiveness, absence of the rise of passion in the mind when 
calumniated or beaten. We have explained ‘absence of rage’ as 
the stopping of anger after it has arisen; ‘forgiveness’ and ‘absence 
of rage’ are thus to bc distinguished; 

Fortitude, that special State of the mind (antah-karaija) which 
drives away the exhaustion of the body and the senses when they 
get fatigued, and propped up by which the senses and the body 
will not droop; 

Purity. of the two kinds: the external, that produced by means 
of earth and water; and the internal, the clcanliness of the mind 
and the heart (buddhi), constituting absence of dissimulation, 
attachment, and such other defilements; thus is purity of two sorts; 

Absence of hatred, absence of the desire to harm others, non- 
' njury; 

Absence of pride : pride consists in having an exalted opinion 
of one-self (ati-måna) ; absence of pride denotes freedom from the 
thought that oneself is worthy of superior respect. 

These, from ‘fearlessness’ to ‘absence of pride’, belong to 
one born for a divine lot, one born marked for the properttes of 
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the devas (gods), that is to say, one who is worthy of the glory 
of devas, who is destined to be blessed, — O Bhårata. 

And now is described the lot that is åsuric (demoniac): 

m* <rrå TOWftj; 11 « il 

Dambho darpo{a)timånaéca krodhak pårmyam-eva ca 
Ajhånam cdbhijåtasya Partha sampadam-dsurim 

4. Ostentation, arrogance, and self-conceit, anger, 
as also harshness, and ignorance, belong to one who 
is born, O Pårtha, for a demoniac lot. 

Ostentation, religious hypocrisy 11 ; arrogance, insole nce, due 
to learning, wealth, relations, etc. and self-conceit , already ex- 
plaincd 1 *; anger; as also harshness, insolence in speech, such as 
describing a blind man as one with good eye-sight, an ugly person 
as being handsome, a man of low birth as one of high lineage, and 
so on; and ignorance , the kind of understanding wltich is lacking in 
judgment, misconception with regard to what ought to be done 
and what should not be done; these, O Pårtha , belong to one who 
is born for a demoniac lot, for the estate of Asuras. 

The eflfects of these two lots is being stated: 

vft w i 

Daivi sampad-vimoksåya nibandhåyåsun matå 
. Må tueah sampadam daivim-abhijåto{a)si Påndava 

5. The divine lot is deemed for liberation, the 
demoniac for bondage. Grieve not, O Påndava, 
you are born for a divine lot. 

11. ‘ dharma-dhvajit vam literally, hoisting the tlag of religion; that is to say f 
showing off one’s religiosity. Scev. 17. 

12. vide ‘ absence of pride ■ in v. 3. 
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What forms the divine iot, that is deemed for liberation from 
the bondage of saråsåra; the demoniac lot (state) is deemed to make 
for certain bondage; so also the Råk§asic (fiendish). 

In the context of the pronouncement tlius made, observing 
Arjuna’s inward feeling, in the form of the reflection, “Am I furnish- 
ed with åsuric propertics, or endowed with divine properties?”, 
the Lord says: “ Grieve not , you areborn , marked, for a divine lot * 
that is to say, you are destined for blessedness, O Pandava". 

é stig* ^ \ 

angr qrå i* *£* \\ $ \\ 

Dvau bhuta-sargciu loke(a)smin daiva dsura eva ca 
Daivo vistaraiah prokta åsuram Pdrtha me érnu 

6. There are two creations of beings in this world, 
the divine and the demoniac. The divine has been 
described at length; hear from Me, O Partha, of the 
demoniac. 

There are two creations of beings : two-fold in number is the 
classification of those that are created, namely men, in this world, 
i.e. transmigratory existence (samsåra). The men who are created 
with the two kinds of nature, the divine and the demoniac , arc 
said to be ‘the two creations*, according to the Sruti, “Verily there 
are two classes of Prajåpati’s descendants, Dcvas and Asuras*' 
(Bf.I.iii.l). AU beings are included in thcse two classes 18 . 

What arc the two creations of beings ? Thesc are just thosc 
under discussion, namely, the divine and the demoniac. The 
object of repeating again the same two (creations) that have already 
been menti o ned is stated : The divine crcation of beings has been 
described at length , in an extensive manner, beginning with the 
words, “Fearlessness, purity of heart 1 ’ etc.; but the demoniac has 
not been described at length; therefore, in order that you may give 
it up, do you, O Pårtha , hear from Me of understand from My 
words, the demoniac, which will be described at length. 

13, The ‘ sampaci * of Råk$asas, who are extremely eruel, does not form a 
third class; it is included in the åsuric (demoniac). (Å) See also Com. on 
verse 5; and note 14, Chap. IX.-12. 
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The demoniac lot is set out, up to the end of this chapter, as 
forming the attribute of (some) living beings (i.e. men); because, 
only when it is explicitly known will it be possible to avoid it: 

, * VfN ^rsnft ?t ^ ^5 fasrår 11 « 11 

Pravrttim ca nivrttim ca janå na vidur-åsuråh 

Na éaucam nåpi cacdro na satyam tesu vidyate. 

7. Action, as also inaction, the demoniac men do 
not know; neither purity, nor (good) conduct, nor 
truth, is found in thern. 

Action, i.e. right activity, that which should be engaged in 
as being the means of achieving the ends of human life (Purusårtha)’ 
as also its opposite, inaction, i.e. right inactivity, that which should 
be desisted from, as productive of harm, the demoniac men do not 
know — ,do not understand (learn). Not merely are thcy ignorant 
of what to do and what not to do ; neither purity, nor (good) conduct, 
nor truth is found in them; the demoniac pcople are, indeed, impure 
and of improper conduct, hypocrites and liars. 

Also, 

II q II 

Asatyam-apratistham te jagad-ahur-cinti var am 

Aparaspara-sambhutam kim-anyat-kåma-haitukam 

8. They say, “ The universe is without truth, with- 
out a basis, without a God, brought about by mutual 
union, with lust for its cause; what else? ” 

They, the demoniac people, say , “The universe is without 
truth, u nreal, even as we are without truth and false; without a 
basis , neither do dharma and adhar ma form its basis; and therefore 
it has no basis either; without a God y there is no Iévara ruling over 
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it in accordaacc with dharma and adharma”; and so, they say that 
the universe is without a God. “Moreover, the entire universc 
is brought about by mutual union of woman and man, promptcd 
by lust; it has therefore o nly hist for its cause ; what else can be 
the cause of the universe? There is no other cause whatever, in- 
visible, such as dharma and adharma. Carnal gratification is 
alone the cause of all living beings”: such is the view of the LokHy- 
atikas (materialists; atheists). 

ww ^T5rtsf|?ni n n 

Etåm dr s t im-avastabhya nastdtmdno(a)lpa- 

buddhayah 

Prabhavantyugra-kannånah ksayaya jagato{a)hitåh 

9. Holding this view, these ruined souls, of little 
wit, of fierce deeds, rise as the enemies of the world 
for its destruction. 

Holding, practising this view, these ruined souls, with their 
(human) nature destroyed, and deprived of the means of going 
to higher worlds, of little wit , whose intellects are narrow, being 
concerned only with the (paltry) objects of the senses, of fierce 
deeds , naturally disposed to injure and kill, rise, spring up, as the 
enemies , destroyers, of the world 11 , for its destruction. 

They are also thus : 

: li ii 

Kåmam-déritya duspuram dainbhaniana-inadånvitdh 
Mohåd-grhitvd{a)sadgrdhån-pravartante(a)suci-vratdh 

10. Resorting to insatiable desires, possessed of 

14. all living crcatures. (Å) 

P— 33 
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hypocrisy, pride, and arrogance, holding improper 
resolves through delusion, they set about their work 
with unholy determination. 

Resorting, holding on, to insatiable desires, peculiar wishes 
hard of fulfilment, possessed of hypocrisy, pride, and arrogance, 
holding, taking, improper resolves, unwholesome decisions, through 
delusion, lack of judgment, they set about their work in the World 
with unholy determination, wicked resolve. 

Moreover, 

^ irartrrønqqiførTt i 

vfatøfarn*! fafTT^Ti || \ \ li 

Cintsm-aparimeyåm ca pralaytintdm-upåsritåh 

Kåmopabhoga-paramå etdvad-iti niécitåh 

11. Giving themselves upto immense cares ending 
only with death, with the gratification of desire for 
their highest aim, and feeling sure that this is all; 

(The sentencc is complcted i ti the ncxt verse). 

Giving themselves upto immense cares ending only with death # 
cares whose limit is incapable of measurement 15 , that is to say, 
always full of anxiety, with the gratification of desire , the enjoyment 
of objects of desire, such as sound and the rest, for their highest 
aim , and feeling sure that this , the gratification of desire, is all, 
is the suprerae end of man (puru$årtha 1$ ; 

15. Their cares, which take the form of surveying the means of gaining and 
preserving what they desire, relatc to innumerable objects of desire, and thus 
are immeasurable. (Å) 

16. (To them) this gratification of desire is the supreme road to happiness; 
(and) there is no such thing as happiness pertaining to another world (after- 
Iife). (Å) 
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Asd-pdsa-éatair-baddhdh kåma-krodha-paråyanåh 
Ihante kdma-bhogd rtham-anydyendrtha-san cayån 

12. bound by hundreds of ties of expectation, given 
over to lust and wrath, they strive to secure by unjust 
means boards of wealth for sensual enjoyment. 

bound by hundreds of ties of expectation: false hopes are the 
ties; drawn on all sides, being by bound hundreds of such ties 17 ; 
given over to lust and wrath , bctakmg themselves to lust and wrath 
as the best resort, they strive to secure, endeavour to obtain, by 
unjust means, such as takiug away others’ belongings, hoards of 
wealth, for being utilised on sensual enjoyment , not for (performing 
acts of) dharma. 

Their aim takes tilis form: 

f&m qRjfoi ipitøn i 

ir 11 *3 H 

Idam-adya maya labdham-idam prdpsye 

manoratham 

Idam-astidam-api me bhavi$yati punar-dhanam 

13. “This to-day has been gained by me; this desire 
I shall obtain; this is mine; and this wealth also shall 
be mine again (in future). 

(The sentence is completed in v. 16) 

This wealth 1 '* has been gained by me to-day, now; this desire , 
quite anothcr, which will produce mental satisfaction, / shall 
obtain; and, this is mine; and this wealth also shall be mine again, 
in the coming year, and consequently 1 shall become famous as a 
wealthy person. 

17. They cherish vain desire for objeots, the means to secure which are cithcr 
beyond their capacity or are unknown to them: thesc hopes, in their hundreds, 
arc lilce fetters; and, bound by them, as it were, they fail from virtue and are 
led astray. (A) 

18. such as cattle and gold. (Å) 
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wn i 

sft 

f«ir^ 'wrogrt ii $b ii 

Asau maya hatah éatrur-hanisye cåpardn-api 

Iévaro(a)ham-aham bhogi siddho(a)ham 

balavån-sukhi 

14. “ That enemy has been slain by me; and I shall 
slay others as well; I am lord, I enjoy, I am successful, 
powerful, and happy. 

“ That unconquerable enemy, Devadatta by name, has been 
slain by me; and I shall slay others, wrctched fellows, as well; what 
can these pitiable men do? There is none equal to me in any 
respect. I am lord, I enjoy, / am successful in every way, blessed 
with sons, grand-sons and great-grandsons; I am not an ordinary 
man. I alone am powerful and happy 19 ; the rest are born (merely) 
as a burden to the earth. 

Ådhyo(a)bhijanavdn-asmi ko(a)nyo(a)sti sadréo 

maya 

Yahye dåsyåmi modisya ityajnana-vimohitåh 

15. “I am rich and well-born, Who else is equal 
to me? I will sacrifice, I will give, I will rejoice ”. 
Thus deluded by ignorance, (and) 

“I am rich through ray wealth, and by descent well-born, in a 
family learned in the Veda and other scriptures for seven genera, 
tions and with si milar blessings; who else is equal to me, even in 
these respects?— there is none equal to me. Moreover, / will 
sacrifice, I shall excel others even in (the performance of) sacrifices 

19. free from infirmity ( roga ), healthy. (Å) 



517 


(yågas), I will give wealth to dancers and actors, and I will rejoice, 
obtain pleasure of the highest kind Thus deluded by ignorance, 
falling in this manner into diverse ways of thinking, wanting in 
judgment, (and) 

SRTtCn 5Pm«T% qcr^cr n \\ u 

Aneka-cit ta-vibhrdntd moha-jdla-samdvrtdh 

Prasaktdh kdma-bhogesu patanti narake(a)sucau 

16. bewildered by many fancy, encompassed by 
(entangled in) the snare of delusion, addicted to the 
gratification of desires, they fali into a foul hell. 

bewildered by many a fancy, of the variety stated above; 
encompassed by the snare of delusion: delusion, lack of judgment 
ignorance, is itself like a snare, inasmuch as it is of the nature of an 
cnclosure; encompassed by (entangled in) it; addicted to the grati- 
fication of desires , — remaining fixed in this condition alone and 
thereby ever adding to their store of sins, they fali into a foul hell , 
such as Vaitarani . 20 

amHsrørfaaT: fcran i 

Åtma-sambhåvitåh stabdhd dhana-måna- 

madånvitdh 

Yajante ndma-yajnais-te dambhendvidhi-purvakam 

17. Self-honoured, stubborn, filled with pride and 
intoxication of wealth, they perform sacrifices in name, 
out of ostentation, disregarding (scriplural) rule. 

Self-honoured, esteemed by their own selves, as possessed 
of all meritorious qualities, and not by virtuous people; stubborn, 


20. river of hell. 
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not of a humble (courteous) nature; filled with pride and intoxication 
on account of (their) wealth; they perform sacrifices in name only, 
out of ostentation, religious hypocrisy* 1 , disregarding {scriptural) 
rule , leaving out parts and auxiliaries and neglecting the mode of 
performance, prescribed by scripture. 

tå $ VFT tT tftåU | 

wntrafø i i ^ \\ 

Aharhkåram balam darpam kåmam kr odham ca 

samérit&h 

M am-åtma-para-dehesu pradvisanto 

(i a ) bhyasuyakåh 

18. Given over to egotism, power, arrogance, lust 
and anger, these calumniators hate Me in their own 
and others’ bodies. 

Given over to egotism , the sense of self, through which one 
prides himself as a person endovved with worthy qualities — those 
which are found in him, as also those which are not present in him — 
which he falsely attributes to himself; this egotism is what is called 
avidyå (spiritual ignorance), the most difficult thing (to abandon) 8 ** 
the root-cause of all evil and of all harmful propensities; 

So also to power , accompanied with lust and passion, and 
employed in humiliating others; 

To arrogance , a particular morbid feeling, seated in the antal)- 
karana, on the rise of which one transgresses virtue (dharma); 

To lust , for sense-objects, such as woman, and anger, towards 
things unpleasant; 

They are given over to these and other great vices* 8 . 

21 . ( dharma-dhvajiivam ). See Com. on v. 4 and note 1 1 . 

22. Evert those who possess discrimi nation have to make extreme efTorts to 
get rid of it. (Å) 

23. such as envy, malice {måtsar ya). (Å) 
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Moreover, they, these calumniators hate Me f the Lord, abiding 
in their own and others 9 bodies as the Witness of their thoughts 
and actions. To transgress My commands 24 is to hate Me. 
having in such manner, these calumniators (malicious persons) 
are intolerant of the virtues of those who abide in the right path. 

afr S tot; ftRrmh i 

|| |i 

Tån-aham dvisatah krur ån-sams dre$u 

narådhamån 

Ksipdmyajasram-aéubhdn-dsuris veva yonisu 

1 9. These malicious and cruel (persons), the most 
degraded of men, — I huri these evil-doers, perpetually, 
into the wombs of Asuras only, in these worlds. 

All these persons , who are hostile to the path of virtue (the 
right path) and haters of the virtuous, as also of Myself, (and 
thus) malicious and cruel , the most degraded of men: — because 
they are steeped in unrighteousness (adharma), I huri these evil 
doers , who cngagc themselves in sinful actions, perpetually, con- 
tinually, into the wombs of Asuras only , into the wombs of the most 
cruel beings, such as tigers, lions, and the Hke, in these worlds 
in the paths of sarhsåra, passing through many a hell. 

qTlrøicqf ^TcfV II II 

As ur i in yonim-dpannd mudhd janmani janmani 
Mdm-aprdpyaiva Kaunteya tato ydntyadhamdm 

gatim 

20. Obtaining the demoniae wombs, these deluded 
beings, in birth after birth, positively failing to reach 

24. The Lord's commands are in the form of Sruti and Snif ti; not caring 
to know and follow what is taught in them amounts to transgression of the 
Lord’s commands. (Å) 
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Me, O son of Kunti, fail into a condition still lower 
than that. 

Obtaining the demoniac wombs , these deluded beings, bcreft of 
discrimination, bcing born in birth af tor birth only in predominantly 

tåmasic wombs, and suffering downfall, positive ly failing to reach 
Me, the Iévara, O son of Kunti, fail into a condition which is still 
lower, more despicable, than that in which they are. There is 
certainly no room whatsoever even for a supposition that they 
will ever attain to Me; ‘positively failing to reach Me’ therefore 
means: ‘vvithout ever moving towards the right (virtuous) path 
ordaincd by Mc ’. !5 

Now follows this summary of the whole lot of åsuric endow- 
mcnts, which is of three forms, in which the entire variety of åsuric 
nature, though endless, is comprised. And this triad, the root of 
all calamity, which being avoided the entire variety is got rid of, 
is thus stated : 

Trividham narakasyedam dvåram nåsanam- 

åtmanah 

Kåmah krodhas-tathå lobhas-tasmåd-etat-trayam 

tyajet 

21 . Triple is this gate of hell, destructive of the self, — 
lust, anger, and greed; therefore, one should forsake 
these three. 

25, Persons of åsuric disposition can never attain to the Lord; and there is 
therefore no nced to deny a supposition that they ever can; hcncc the inter- 
pretation given. 

The import of this section is this: The åsuric endowments, occasioning 
a succession of evils, stands in the way of all puru^år*has\ therefore, man should, 
even while he is a free agent (in human birth), and not (yet) fallen into a (lower) 
birth where he is inevitably deprived of freedom of action, shun it and get 
rid of it. (Å) 
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Triple, three-fold, is (his gate of hell, i.e. the gate leading to 
Ueli, destructive of the self: by merely entering at this gate, the 
self is ruined, i.e. becomes unfit for securing any human end ( puru - 
fårtha) whatever; and so the triad is spoken of as the door that 
destroys the self. What is it ? Lust, anger, and greed. Since 
this gate is ruinous to the self, therefore , one should forsake these 
three, lust and the rest. 

This is in praisc of their avoidunce”: 

arrar^RM^: qrfe <PT n S* n 

Etair-vimuktah Kaunteya tamodv årais-tribhir- 

narah 

Åcaratydtmanah éreyas-tato ydti par dm gatim 

22 . The man who has quitted these three gates of 
darkness, O son of Kunti, practises what is good 
for himself, and thus goes to the Goal Supreme. 

The man who has quitted these three gates of darkness , the 
doers leading to hcll, which is full of evil, and delusion, namely, 
lust and the rest, O son of Kuntl, practises , — What (does 
he practise)? — that which is good for himself ; he takes to such 
practicc, because that 27 by which hindered till then he could not so 
practise has disappeared; and thus , by so doing, goes to the Goal 
Supreme, he does attain mok$a (liberation) also 28 . 

With respect to all this, — the relinquishment of demoniae 
nature and the practicc of what is good,— the basis is Scripture 
(Såstra); for, it is only because there is the authority of Scripture 
that both these co urses can be adopted and not otherwise. 

26. By forsaking lust etc., the disastrous evii (of delusion) disappears, as also 
the impediments to the attainment of one’s own good. (Å) 

27. lust and the rest. (see note 26). 

28. The word “ also ” indicatcs that a person, who relinquishes the demoniae 
nature and practises what is good for himself, does attain not only mok$a 

through Plenary Wisdpm, but worldly happiness as well* (A) 
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Therefore — 

*t: tåt I 

*f « flrfa-jrarorft * §?3 * qtf irfaq; \\R$ II 

éåstra-vidhim-utsrjya vartate kåma-kåratah 
Na sa siddhim-avåpnoti na sukham na par am gatim 

23. He who, setting aside the ordinance of the 
Såstra, acts under the impulse of desire, attains not to 
perfection, nor happiness, nor the Goal Supreme. 

He who , setting aside , going away from, the ordinance of the 
Éåstra, known as injunctiom and prohibitions, which form the 
basis for the knowledge of what ought to be done and what ought 
not to be done, acts under the impulse of desire, being driven on by 
(his own) desire (or will), attains not to perfection, does not secure 
the competence to achieve any end of man (puru$årtha), nor happi- 
ness in this world, nor the Goal Supreme, Svarga or Mok$a (as 
the case may be). 

ercrFsrer sinruf ^ i 

sren srrafrømtxij tå www 

Tasmdcchustram pramdnam te kdrydkdrya- 

vyavasthitau 

Jndtva éåstra- vidh daoktam karma kartum- 

ih år hasi 

24. So, let the §dstra be your authority in ascertain- 
ing what ought to be done and what ought not to be 
done. Having known what is said in the ordinance 
of the Såstra as to (your) duty, it behoves you to 
perform (that) here. 

So, let the åastra be your authority, source of knowledge, tn 
ascertaintng what ought to be done and what ought not to be done. 
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Thercfore, having known what is said in the ordinance of the Éåstra , 
what is stated theroin, indicating: “you shall engage in this act,” 
“you shall not engage in this act”, as to your appropriate duty 
(“sva-karma”)* 9 , it behoves you to perform that here. The word 
‘here’ points to the situation wherein the duty to perform action 
(karma-adhikåra) exists. 


få 





%rørréR- 

^^TtSS^TPT! II 


Iti Sri Mahåbhårate iatasdhasrydm samhitåyåm 
Vaiydsikydm Bhj$ma-Parvani S rimad- Bhaga vad- 
Gitåsupanhatsu Brahmandy dy dm yoga-édstre 
Sri Krsn drjuna-samvdde Daivåsura-sampat- 
vihhdga-yogo ndma sodaéo(a)dhydyah. 


Thus the sixteenth chapter entitled ‘ The Mode of 
Dividing Divine and Demoniac Properties ’ in 
the Upanisads known as ‘The Celebrated Songs 
of the Lord ' -expounding the knowledge 
of the Supreme Spirit, and the Science of 
Yoga, in the form of a dialogue between 
Sri Kft^na and Arjuna embodied in the 
BhTsma Parva of Sri Mahåbhårata, 
the Compendium of one hundred 
thousand verses produced 
by Vyåsa. 


29. which for a k$atriva (like Arjuna) is fighving and the like. (Å) 
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il ii 

( «ra;mfa*Ti*T *tft: ) 

SAPTADA$0(A)DHYAYAH 
O §RADDHA-TRA YA-VIBHAGA- YOGAH ) 
CHAPTER - XVII 

(THE MODE OF DIVISION OF THE 
THREE KINDS OF FATTH) 

From the Lord's words, “So, let the Éåstra bo your authority” 
(XVI, 24’) finding an occasion for (further) questioning 1 , 

fat frøT g ii * n 

Arjuna uvdca — 

Ye éåstra-vidhim-utsrjya yajante éraddliayånvitdh 
Tesåm nisthd tu kd Krsna sattvam-dho rajas-tamah 

Arjuna said — 

1. Those who, setting aside the ordinance of the 
éåstra, worship with éraddhd (faith), — what is the 
condition of them, O Krsna? (Is it) sattva, or rajas, or 
tamasl 

Those , i.e. the ordinary men, who, setting aside , letting alone, 
the ordinance of the Éåstra, the procedure enjoined by Scriptures, 

1. The future lots of bclicvers and non-believers, i.e., persons who, knowing the 
view-point of the Scriptures, do or do not have faith in their tcachings, — have 
been described (in Chap. XVI). Now, Arjuna proceeds to question, with a 
view to knowing the fate of believers who are not acquainted with 
the Scriptures. (A) 



525 


the éruti and the Smtti, worship with åraddha, adore the gods and 
others with faith, with belief in God and another world beyond: — 

Those who do not know of any specific procedure enjoined by 
Scripture i.e., as dcscribed in the 3ruti or Smrti, they who, merely 
from observing the established practice of the learned (the vener- 
able) and being endued with sraddhå, worship the gods and others, 
are understood by the description, “those who setting aside the 
ordinance of the Såstra worship with éraddha. “ They, on the 
other hånd, who while knowing of some specific injunction of 
Scripture set it aside and worship the gods and others, contraven- 
ing the prcscribed procedure, are not to be understood by the 
said description. Why? Becausc of the qualification of ‘being 
endued with éraddhå’. It is indeed not possible to imagine that 
they, who are quite aware of some specific scriptural injunction as 
to the worship of gods (and others) and yet set it aside irrevcrently, 
can bc said to engagc in the worship of the gods (and others) 
prcscribed by scripture, with the disposition of ‘being endued 
with sraddhå 72 . Thereforc, it is only that class of persons who 
have been referred to at first that has to be understood here by the 
description stated. 

Of them , thus described, O Kr$na, what is the condition, posi- 
tion? Is it sattva , or is it rajas , or else, tamas ? This is what is 
meant: the worship which is oftered by them to gods and others, 
is it of the såttvic nature, or of the råjasic nature, or of the tamasic 
nature? 

Feeling that this question of a general range cannot fittingly 
be answered without classification of the sevcral aspects. 


2. Because of their slighting the scriptural injunetions which they know of, 
and erigaging in the worship of gods and others according to their fancy, they 
are to be classed as asur as * os settled in the previous Chaptcr (v. 23). (Å) 



526 


$n Bhagavan-uvåca — 

Trixidhå bhavati éraddhå dehinåm så svabhåvajå 
Såttviki råjasi caiva tåmasi ceti tam éryu 

The Blessed Lord said — 

2. Three fold is the éraddhå of the embodied, which 
is inherent in their nature,— the såttvic, the rå jask, 
and the tåmasic. Do you hear of it. 

Threefold, of three sorts, is the éraddhå, abo ut whose condition 
you have questioned, of the embodied, souls (clad in bodies), which 
is inherent in their nature, which is born of their individual nature 
(svabhava), i.e. the self-reproductive latent impressions (sathskåra) 
of acts, good and bad (dharma etc.), done in past births, and 
manifested at the time of death; 

The såttvic, which is concerned with the worship of gods and 
the like, the eflfect of Sattva, the råjasik, which is concerned with 
the worship of Yak§as, Råkjasas and the likc, the effeet of Rajas _ 
and the tåmasic, which is concerned with the worship of the Pretas, 
Piéåcas 3 , and the like, the effeet of Tamas, it is thus threefold. 

Do you hear of it, the éraddhå, which is about to be described. 

It is threefold in this manner: 

«ttth i 

3^15 tf ^ tf* || ^ II 

Sattvånurupå sarvasya éraddhå bhavati Bhårata 

Sraddhå-mayo{a)vam purusah yo yacchraddhah sa 

eva sah 

3. The éraddhå of each is in accordance witli his 
nature, O Bhårata. The man consists of (his) éraddhå ; 
what his éraddhå is, that verily he is. 

3. For explanation of Devas. Yakjas etc. see verse 4 and footnotes thereto. 
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The åraddhå of each living being is in accordance with his 
nature, that is, his antah-karaija (inner organ) with its specific 
tendencies (sa^skåra), O Bhårata. If it is so, what follows? 
That is being stated: the man, the jlva, the transmigrating soul 
(samsårin), consists of his sraddhå. How? What his, i.e. of a 
(particular) Jiva, the sraddhå is, that verily he is, that jlva is in 
accordance with that sraddhå. 

Therefore, the condition of (one’s) åraddhå, såttvic or other, 
has to be inferred from its charactcristic mark, namely its visible 
effeets, such as the worship of gods or others: so the Lord says: 

TPWT: I 

rTPTOF 3PTTi II tf II 

Yajanie sdttvikd devdn-yak$a-raksdmsi rdjasdh 
Pretdn-bhuta-gandmicdnye yajante tåmasd jandh 

4. Såttvic men worship the gods; rajasic men the 
Yaksas and the Råksasas — the others— the tamasic 
men — the Pretas and the hosts of Bhtltas. 

Såttvic men , those whosc condition is in Sattva, worship , 
adore, the gods;*; rajasic men , the Yak$as 6 and the Råksasas # ; the 
others — the tamasic men — the Pr et as 1 and the hosts of Shiit as (the 
elementals) as also the Seven Mothers (måtrkås) ( — a group of 
terrific inferior powers) 9 . 

Thus, by a general rule laid down in Scripture, såttvic and other 
States (accompiishments) are determined through their respectivc 
effeets. Now, only one in a thousand happens to be intent on the 

4. Gods are the Vasus, etc. (Å) They are the celcstial beings, generally good. 

5. Yakjas are Kubera and his kind. (Å) They are like demigods. 

6. Råksasas are Nairfta and the rest. (Å) 

7. Pretas are those Brahmans and others who, fallen olT from their prescribed 
duties, have attained after death aerial bodies ( vayu-deha), (A) 

8. It is to be understood that all these beings, when propitiated, grant the 
desires of the worshipper, såttvic, rfyasic , or tamasic , as the case may bc. (Å) 
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worship of the gods and the like and fixed in Sattva, while the vast 
majority of crcatures happen to bc fixed in Rajas and in Tamas. 
How (is it so)? 

Aéåstra-vihitam ghoram tapyante ye tapo jatiah 
Dambhåhamkåra-samyuktåh kåma-r d ga-bal ånvitåh 

5. Those men who practise severe austerity not enjoin- 
ed by the Såstras, given to ostentation and egotism, 
possessed wilh the powcr of desire and attachment: 

(The sentencc is completed in the ncxt verse.) 

Those men who practise severe austerity, which causes pain to 
other living beings and to themselves, not enjoined by the Éåstras , 
given to ostentation and egotism, possessed with the power of desire 
and attachment 9 10 ; or (to give another meaning — ) possessed of 
desire, attachment and power; 

Hi 3*1*3: li * li 

Karéayantah éarjrastham bhuta-gr åmam-acetasah 

Mdm caivdntah-éarfrastham tån-viddhyåsura- 

niécayån 

6. weakening all the elements in the body, and 
Me as well, who dwells in the body within, — know 
them, sense-less as they are to be of dsuric resolve. 

weakening all the elements, rendering feeble the group of 
organs, in the body, and weakening Me, Nåråyapa, as well , who 

9. Verse 5 dcscribes chiefly those fixed in Rajas , while verse 6 speaks chiefly 
of those fixed in Tamas . (Å) 

10. desire ( kåma ), attachment (råga): for explanation, see VII, 11 Com. 
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dwells in (fte body witfiin, as thc Witness of their actions 
and thoughts; — by merely not carrying out My instructions, they 
‘weaken’ Me; know them to be ofasuric resolve, know that they are 
sensekss as they are , wa nting in proper discrimination, demoniae 
in their resolves, so that you may avoid them; this is as advice 
(to Arjuna). 

* 

In what follows, it is shown that foods, which are divided into 
three kinds,— namely that which is savoury and oleaginous, and 
so on,— are liked respectively by såttvic, råjasic , and tåmasic men. 
This is for enabling one to know whether he is såttvic , råjasic t 
or tåmasic, as indicated by his preponderent taste for one or other 
of thesc difterent classes of food, such as those which are savoury 
and oleaginous, and give up those foods indicative of Rajas and 
Tamas and take those indicative of Sattva. In the same way 
thc exposition herein of the ihreefold division of Yajnåsetc. accord 
ing to Sattva and other gunas is also to show how one may know 
and leave off the råjasic and tåmasic ones and practise only those 
that are såttvic . The Lord says: 

arrørøtår afø fon i 

røsrom m n vs n 

Åhåraslvapi sarvasya tri vidho bhavati priyah 

Yajnas-tapas-tathå dånam tesdm bhedam-imam 

srnu 

7. The food also which is liked by each of them is 
of three kinds; as also Yajfia, austerity, and gift. 
Do you hear this, their distinetion. 

The food also which is liked by each of them, every living being 
that cats, is of three kinds; as also is Yajha, as also is austerity. 
and as also is gift. Do you hear this, their, i. c. of food etc., distine- 
tion, which is about to bc told. 

angi OT 1 

waifemi forø pn ansrøi \\ * H 


P— 34 
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Åayuh-sattva-balårogya-sukha-pnti-vivardhanåh 



8. The foods which augment life, energy, strength, 
health, joy, and checrfulncss, which are savoury 

and oleaginous, substantial, and agreeable, are liked 
by the såttvic. 

The foods which augment Ufe, energy, strength, health, joy, 
and cheerfulncss 11 , which are savoury and oleaginous, full of juice 
and (oily, i.e.) fatty, substantial, capablc of lasting in the body for 
a long time 1 *, and agreeable, plcasing to the mind, are liked by, 
favourite to, the såttvic men. 

3ITSTC! ii ^ li 

Katvamla-lavanåtyusna-tiksna ruksa-vidåhinah 
Åharfih råjasasyestå duhkha-éokåmaya-pradåh 

9. The foods that are bitter, sour, saline, cxcessively 
hot, pungent, dry, and burning, are liked by the 
råjasic, giving pain, grief, and disease. 

The foods that are bitter, sour, saline, cxcessively hot, pungent, 
dry, and burning, — the word ‘excessively’ is to be construed with 
each of the seven, thus: ‘excessively bitter’, ‘excessively pungent’ 
and so on, — are liked by the råjasic, giving, being (i.e. and are) 
productive of, pain,, grief, and disease 1 *. 

sføæqfa 3ti t&i tftjR II ril 

11. Life ( åyus ) denotes vitality; energy (jsaitva) mcans stability of mind, or 
vigour; strength (hala) is the capacity to accomplish what has to be done; 
health (årogya) is freedom from disease; joy {sukha) is delight felt within onc- 
self; cheerfulness ( prlti ) is happiness iclt on seeing others who are succcssful. (Å) 

12. that i$, producing benelit to the body for a very long time. (Å) 

13. pain ( duhkha ) is agony felt at the currcnt moment; grief ( ioka ) is what is 
cåused by the separation from a beloved object. (Å) 
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Ydta-ydmam gata-rasam puti paryusitam ca yat 
Ucchistam-api cdmedhyam bhojanam tdmasa- 

priyatn 

10. That which is stale, and become tasteless, which 
is putrid, and not fresh, which is refuse, as also impure, 
is the food liked by tke tdmasic. 

That which is stale, i.e. half-cooked, (‘yåta-yåma', which 
literally means ‘cooked three hours ago’, is thus explained, because 
food which has no efficacy is being describcd (next) by thc term 
‘gatarasa’) — and become tasteless, deprived of flavour, which is 
putrid, sti nking, and not fresh, (food) over which, after it had becn 
cooked, a night has intcrvened, which is refuse, left on the plate 
after a meal, as also impure, unfit for oJTering in sacrilice (yajna), — 
food of this kind is what is liked by thc tåmasic. 

* 

Now, worship of three sorts is described: 

iRt S II H li 

Aphald-kdnksibhir-yajno vidhi-drsto ya ijyate 
Yastavyam-evcti manah samådhåyci sa såttvikah 

11. That Yajna is sdttvic which is performed by 
men dcsiring no fruit, as enjoined by ordinance, 
having settled their mind solely in the thought that 
the Yajria should be offered. 

That Yajna is said to be sat t vie which is performed by men 
desiring, seeking to obtain, no fruit, 

as enjoined by ordinance, as fixed by scriptural injunetion, 

having settled their mind solely in the thought that the 
Yajna should be ojfered, having resolved that their duty is simply 
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the pcrformance of the Yajna itsclf, in its true form, and that no 
personal end has to be secured by it. 

arfarørø 3 'KoT ^ i 

^ srcws i fafe i\mn li ^ il 

Abhisandhåya tu plialam dambhdrtham-api 

caiva yat 

Ijyate bharata-srestha tam yajnam viddhi råjasam 

12. That which is performed, O best of Bhåratas, 
seeking for fruit, and for ostenlation, know it to be 
rajasic Yajna. 

That which is performed, O best of Bhåratas, seeking for , 
motivated by, fruit, and for ostentation u , know it to be rajasic 
Yajna: 

wfatfW må n ^ n 

Vidhi-hinam-asrstånnam mantra-hinam-adaksinam 
åraddhå- vir ah itam yajnam tdmasam paricaksate 

13. They declare that Yajna to be tåmasic, which is 
performed without heed to ordinance, in which no 
food is distributed, which is devoid of mantras and 
gifts, and which is devoid of faith. 

They declare that Yajna to be tåmasic, as the effect of Tamas, 
which is performed without heed to ordinance, which is contrary to 
scriptural injunction, in which no food is distributed to Bråhmanas^ 
which is devoid of mantras, (i.e., Yajiia performed) with hymns 
deprived of accents and letters, and without gifts of the prescribed 
presents (to priests), and which is devoid of faith. 

14 . for fruit, such as svarga (heavcn); and for ostentation, with a view to 
publicising one’s religiousness and piety. (Å) 
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i * 

Now, austerity of three kinds will be stated : 

^ ?w 3^ ii n 

Deva-dvija-guru-pråjna-pujanam-éaucam-årjavam 

Brahmacaryam-ahimså ca éånram tapa ucyate 

14. Worship of the Devas, the twice-born, the Gurus, 
and the wise, and purity, rectitude, continence, and 
non-injuriousness are called austerity of the body. 

Worship of the 16 Devas , of the twice-born , of the Gurus, and 
of the wise, and purity, rectitude , straight-forwardness, continence , 
and non-injuriousness, are called austerity of the body, i.e. which is 
accomplished by the body, — in faet by all the factors of action 
such as the doer etc., among which the body is the chief, regarding 
which the Lord says later on, “These five are its causes” (XVIII. 1 5). 

3T35TO m finrfN ^ ^ i 

11 11 

A n ud vega-karam våkyam sat y am priya-hitam cayat 
Svddhyåyåbhyasanam caiva vångmayam tapa ucyate 

15. Speech which causes no excitement, and is true, 
as also agreeable and beneficial, and also the practice 
of sacred recitation, are said to form the austerity of 
speech. 

Speech which causes no excitement , no pain or unhappiness 
(duhkha) to living beings, and is true , as also agreeable and bene- 
ficial, concerning respectively the seen and the un-seen (worlds). — 

1 5. The Devas are Brahmå, Vi$nu, &va, and others; the Gurus are the father 
and others (venerable persons); the wise are those who have known that which 
ought to be known. (Å) 
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‘Speech’ is qualified by the attributes, ‘causing no excitement, 
etc. The word *ca’ (“as also”) signifies that all the attributes are 
to be taken together colleclivcly. If spccch employed in addressing 
another be wanting in all, any one, two, or three, of the attributes 
of ‘being true’, ‘being agreeable’, ‘being beneficial\ and 'causing 
no excitement’, then that cannot constitute the austerity of speech. 
Thus, if speech which is true be lacking in any one, two, or, three 
of the other attributes, that (speech) cannot constitute the austerity 
of speech. So also, an agreeable speech lacking in any one, two, 
or three, of the other attributes cannot constitute the austerity 
of speech. In the same way, beneficial speech also, lacking in 
any one, two, or three, of the other attributes cannot constitute 
the austerity of speech. What then is that austerity (of speech)? 
The speech which is true, which causes no excitement, which is 
also agreeable and beneficial, — that constitutes the supreme 
austerity with respect to speech. As for exanrple: “Be tranquil, 
my son, practise the study of the Vedas and Yoga; thus will blessed- 
ness (Sreyas) come to you”. 


and also the practice of sacred recitation , in the manner pre- 
scribed 16 ,— all these are said to fonn the austerity of speech 11 . 


•PfflWTO 


11 11 


Manah prasådah sciumyatvam maumm-atma- 

vinigrahah 

Bhåva-saméuddhir-ityetat-tapo mdnasam-ucyate 

16. Serenity of mind, kindliness, silence, sclf-control, 
purity of heart, — this is called the mental austerity. 

Serenity of mind, tranquillity of mind, attainment of (mental) 
clarity; kindliness, that which is known as good-heartedness, the 
state of the internal organ (aatah-karana) which shows itsclf in 

16. such as facing the east and wearing a ring of kuéa grass ( pavioam ). (Å) 

17. Since speech is abundantly concerned in this austerity, it is vahgmaya , 
i.e. austerity chiefly of speech. (Å) 
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the brightness of the face, etc. ; silence : control of thought is silence; 
even silence in speech is preceded by control of thought (mind); 
and so, by the eflfect (silence in spcech) the cause (control of mind) 
is referrcd to. Self-control, all-round and general control of the 
mind: this is to be distinguished from silence (mauna) which is 
the control of the mind with respect to speech only. Purity of 
heart is honesty of motive, absence of hypocrisy, when dealing 
with others. All this is called mental austerity. 

How the afore-taught austerity of body, of speech, and of 
mind, as practised by men, fails into three classes according to the 
difterent natures, Sattva and the rest, will now be stated: 

n il 

Sradclhayå parayd luptam tapas-tat-tri vidham 

naraih 

Aphalåkdmksibhir-yuktaih sdttvikam parieaksate 

17. This, the three-fold austerity, practised by 
steadfast men, with great Sraddha , desiring no fruit, 
they call såttvic. 

This, the subject-mattcr under consideration, the three-fold 
austerity, rcspectively concerned with the three seats 1 *, practised 
by steadfast ** men, i.e. practicants, with great sraddha, with supreme 
(åstikya-buddhi, i.e., faith in the existence of God and another 
world, taught by scripturc, desiring no fruit , 

tilis sort of tapas, they, the sages, call såttvic, the result of 
Sattva. 

sqt I 

ftali aft? shs row n n 

18. namely, the body, speech, and mind. (Å) 

19 . i.e. unafTccted in success and failure. (Å) 
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Satkdra-mana-pujårthatn tapo dambhena caivayat 
Kriyate tad-iha proktam rdjasam calam-adhruvam 

18. That austerity which is practised with the object 
of gaining welcome, honour, and worship, and with 
ostentation, is here said to be råjasic, unstable and 
transitory. 

That austerity which is practised with the object of gaining 
welcome, in such terms as, “here is a virtuous man, a Bråhmana 
of great austerities”, honour, shown by the aet of rising to greet 
and making reverential salutation, etc., and worship, which is per- 
formed by washing the feet, adoring, and feeding, etc., and with 
ostentation *°, is here M said to be råjasic, unstable and transitory, 
as productive of occasional results (only). 

qrøtoaiWT* 3T || ^ || 

Mudha-gråhendtmano yat-pidayd kriyate tapah 
P ara sy o tsddan d r tham vd tat-tamasam-uda hr tam 

1 9. That austerity which is practised out of a foolishly 
persistent notion, with self-torture, or for the purpose 
of ruining another, is declared to be tåmasic. 

That austerity which is practised out of a foolishly persistent t 
notion, a fixed opinion wanting in correct judgment, with self- 
torture, or for the purpose of ruining, destroying, another is declared 
to be tåmasic austerity. 

Now, the varieties in the case of gift are described : 

^ ^ tTCR srfaral II II 

20. with no sincere belief, but for mere show, hypocritically. (Å) 

21. 4 here * is explained also in the sensc of * in this world ’ i.e. yielding fruit 
only in this world. (Å) 
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Data vyam-iti yad-dsnam diyate(a )n upak år in e 

Deie kåle ca påtre ca tad-dånam såttvikam 

smrtam 

20. Gift given with the conviction that “ giving 
is a duty ”, to one who does no service in return, 
in a fit place, and at (the proper) time, and to a worthy 
person, that gift is held to be såttvic. 

What gift is given with the conviction that “giving is a duty’ 
to one who does no service in return, to the one who is incapablc 
of doing a service in return, or to one from wbom, though able to 
do some good in return, no such return is cxpcctcd, in a fit holy 
place, such as Kuruk$etra, and at the proper time, such as the 
Saihkrånti (the transit of the Sun from one. zodiaeal sign to another), 
and to a worthy person, such as one proficicnt in the Veda and learned 
in its six members", that gift is held to he såttvic. 

^ qfrfsRrg cttpt nm ir$ li 

Yattu pratyupak årårtham phalam-uddiéya vd pitnah 
Djyate ca pariklistam tad-dånam rå jasam smrtam 

21. And what is given with a view to receiving a 
return, or looking for the fruit, or again reluctantly, 
that gift is held to be råjasic. 

And what gift is given with a view to receiving a return , with 
the hope Ihat the recipient will in time do some good in return, 
or looking for the fruit, namely, that the unseen reward (adrsta) 
for this gift will be enjoyed by me (i. c. donor) in the next world, 
or again reluctantly , accompanied by mental distress, that gift 
is held to be råjasic. 

22. These are Éiksa , Kalpa, Vyåkarana, Nirukta, Chatidas and Jyoti$a , regarded 
as auxiliary to the Vedas, and designed to aid in the correct pmnunciation 
and interpretation of the text and the right employment of the mantras in 
eercmonials. 
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3T*F$cT*RffcT cTtTTTT^T^ || ^ || 

Adeéa-kåle yad-d&nam-apåtrebhyaéca diyate 
Asat-krtam-avajndtam tat-tåmasam-udahrtam 

22. The gift that is given at a wrong place, or time, 
to unworthy persons, without regard or with disdain, 
that is declared to be tåmasic. 

The gift that is given at a wrong place, a place which is not 
sacred and which is associated with “mlccchas” 23 , with unholy 
things, and the Hk:, or (wrong) time, which is not celebrated as 
auspicious, which >s not considered as special such as the Sam- 
krånti, and to unworthy persons, such as fods or thieves, and — 
even il' made at the proper place etc.-— without regard, without 
kind words, without the washing of the feet, without adoration 
etc. or with disdain, accompanied with humiliation of the recipient, 
that gift is declared to be tåmasic. 

The following instructions are laid down with a view to teach- 
ing how Yajha, gift, austerity, etc. can be made perfeet . 21 

& aésrféfcT ftisTT »røtrrførfefj: | 

jnOTtåff W 5 * faf^TTJ ^TT || ^ || 

Om tat-sad-iti nirdeéo Brahmancis-trividhah smrtah 
Brahmanåstenci Vedåsca yajiiåéca vihitdh put'd 

23. Non-vcdics, those not conforming to Vedic institutions. 

24. When a prescribed action, Yaj%a , etc., becomes defeetive due to careless- 
ness, the defeet is rectified and the action rendered perfeet by uttering one of 
the three specified designalions of Brahman (as per v. 23) at the time the defeet 
is apprehended ; (of which three), 

“ Om " is the principal namc of Brahman, aecording to the Snit i, “ Om 
is Brahman ” (7b/.I.viii, 1 ); 

" Tat ” is also a name of Brahman, aecording to the Sruti, “ Tat-tvam-asi *’ 
(Ch.VI.viii.7); 

“ Sat ” is also a namc of Brahman, as stated in the $ruti y “ All this, my 
dear, is Sat alone ” (Ch.VI.ii.1). (Å) 
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23. “ Om, Tat, Sat ” — this has been declared the 

triple designation of Brahman. By that were made 
of old the Bråhmanas (Brahmins) and the Vedas and 
the Yajnas. 


“ Om, Tat , Sat ” — in this manner has been declared, in the 
Vedantas, by the knowers of Brahman after mature contemplation, 
the triple designation , by narae, of Brahman . By that threefold 
designation, were made, crcated, of old 25 , the Bråhmanas , and the 
Vedas, and the Yajnas. This is stated in praise of the (triple) 
designation. 

fet: I 

|| »v? li 

Tasmåd-om-ityudåhrtya yajna-ddna-tapah-kriyåh 
Pravartante vidhånoktah satatam Brahmavadin&m 

74. Therefore, uttering “ Om ”, acts of Yajna, gift, 
and austerity, of the followers of Brahman, always 
proceed, as enjoined in the ordinances. 

Therefore, uttering, pronouncing, "O in", acts of Yajna, gift, 
and austerity, i.e. acts in the form of Yajna, etc., of the followers of 
Brahman, thosc engaged in the utterance of Brahman 20 , always, 
at all times, proceed, as enjoined in tlie ordinances, as directcd in 
the Scriptiues (Æåstra). 

'tf* feu i 

?TftfeT^ fem: fej% II ^ II 

Tad-i tyanabh isandh d va phalam yajna-tapah- 

kriydh 

Ddnd-kriydéca vividhdh kriycmte moksa-kdmksibhih 

25. at the beginning of creation, bv Prajåpati. (Å) 

26. ” Brahman ”, here, means the Veda. (Å) 
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25. With “ Tat ”, without aiming at fruits, are the 
various acts of Yajna, austerity, and gift, performed 
by the seekers of Moksa. 

With “ Tat ”, uttering ‘Tat’, whicli is a designation of Brahman, 
without aiming at the fruits of the acts of Yajna etc., are the various 
acts of Yajna, of austerity, and of gift, such as of land, gold, etc., 
performed by the seekers of Moksa, thosc who desire final libera- 
tion. 

The uses of the words “Om” and “Tat” have been explained. 
Now, the use of the word “Sat” is being told: 

crcn ^5?: m n ^ u 

Sad-bhåve Sadhu-bhdve c.a sad-ityetat-prayujyate 

Praiaste kurmani tathd sacchabdah P dr tha yujyate 

26. The word “ Sat ” is used in the sense of ‘ real i ty ’ 
and of ‘ goodness and so also, O Pårtha, the word 
“ Sat ” is used in the sense of an ‘ auspicious act ’. 

The word “Sat" is used, this designation of Brahman is men- 
tioned, in the sense of * reality in expressing as a rcality an object 
which is non-existent, such as the birth of a son who is not existent, 
and in the sense of ‘ goodness in expressing as virtuous the evil 
conduct of a person who is not virtuous; and so also, O Pårtha, 
the word “Sat" is used, employed, in the sense of an ‘ auspicious act', 
such as a marriage. 

^ forfat SféfcT i 

Il ^ il 

Yajne tapasi dåne ca sthitih sad-iti cocyate 

Karma caiva tad-arthiyam sad-ityevåbhidhiyate 

27. Steadiness in Yajna, austerity, and gift, is also 
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called “ Sat as also action in connection with 
these is called “ Sat 

Steadiness in Yajha, the act of sacrificc, steadiness in austerity 
and steadiness in gift, is also called “ Sat ” by the learned; as also 
action in connection with these, Yajna, gift, and austerity. 

Or, (another meaning is:) action for the sake of the Lord 27 
whose triplc designation is the subjeet on hånd, is called “Sat”. 

These acts of Yajha, austerity, etc., even if they be not salt vie 
and wanting in perfeetion, become possessed of all good qualities 
and såttvic nature, on employing (with reference to them) the 
three designations of Brahman, with sraddha. 

Since, in all these 28 , every perfeetion is gained through the 
predominance of sraddha, therefore, — 

Sri cTq^r^<f ^ ^ i 
qrå * ^ ii ^ H 

Aéraddhayå hutam dattam tapas-taptam krtam 

ca yat 

Asad-ityucyate Pdt'tha na ca tat-pretya no iha 

28. Whatever is sacrificed, given, or performed, 
and whatever austerity is practised, without éradd/tå, 
it is called “ asat ”, O Partha; it is naught here or 
hereafter. 

Whatever is sacrificed, offered as oblation into lire, without 
Sraddha, given to Bråhmanås, without sraddha, and whatever 
austerity is practised, without sraddha, and whatever is performed, 
in like manner, without sraddhå, such as acts ot praise and 
obeisance, it, all that, is called “ asat ”, since they are outside the 

27. “ Tad-arthlyam” lends itself to two interpretations: One, “tad”: the 
three-some of ynjfta, gift and austerity; " arthjyam .’ in connection with. Two, 

“ Tad”: the Lord, Jgvara; “ arthjyam for the sake of (i.e., as dedication to). 

28. i.e., yajna and the rest. (Å) 
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path which is thc means to reach Me, O Par tha, Though entailing 
much trouble, it is naught liere or her e af t er : as it is condcmucd by 
the wise, it is neither of any use here, nor can it produce any effect 
conducivc to good in tlic hereafter 29 . 

få ^f|cT[Ert 

»raføjrøT 

|i 

Iti fri Mahåbhårate satas åhasry åm samhitåyåm 
Vaiydsikyåm Bhisma-Parvayi frimad-Bhagavad- 
Gitåsupanisalsu Brahma-vidyåyåni yogasåstre 
fri Krsnårjuna-Samvåde fraddhåtraya- 
vibhåga-yogo nåma SAPTADAÉO- 
(A) DHYÅYAH 

Thiis the seventeenth chapter entitled ‘ The Mode of 
Division of the Three Kinds of FaitlT in the Upanisads 
known as ‘The Celebrated Songs of the Lord’ — 
expounding the knowledge of the Supreme Spirit, 
and the Science of Yoga, in the form of a 
dialogue between Sri Krspa and Arjuna 
embodied in the Bhisma Parva of 
Mahåbhårata, the Compendium 
of one hundred thousand verses 
produced by Vyåsa. 

29. The icaching of this chapter is thus summed up by Ånandagiri: even 
though ignorant of thc teaching of Scripture, men cnducd with åraddhå , — 
who fal 1 into the three classcs, suttvic, etc., according to the nature of thcir 
iraddhå, — can nhide in Sctttva by avoiding the tåjasic and the tåmasiv kinds 
of food , etc. (i. c. Yajna, gift, and austerity), and resor ting only lo thc såt t vie 
kind of food, etc. And, cvcn if thcir acts of Yajha etc. beconic dcstitutc of 
merit, they can remove the dcfect by pronouncing the (three) designations of 
Brahman. Their buddhi thus puritied, they qualify for the discioline of kravano 
(hearing) ctc., by which they will attain thc dircct realisation of Truth and 
becomc liberated. 
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ASTADAéO(A)DHYÅYAH 

{MOKSA-S AMNY ÅSA YOGAH) 

CHAPTER - XVIII 

(THE YOGA OF LIBERATION 
IN RENUNCIATION) 

This chaptcr proceeds to set out, by way of summing up, the 
import o! lim eiitirc Gltå-åastra , at> also the import of thc Vedas, 
in its entirety. Indeed, the Teaching contained in all thc prcced- 
ing chapters is comprehended in this Chaptcr. Arjuna, however, 
desiring to know merely thc distinction ijx mcaning between the 
words 'samnyåscC (renunciation) and ‘tyågd* (sacrifice), puts the 
question: 

— 

** n ? n 

Arjuna uvåca — 

Samnyåsasya mahåbåho tattva-micch&mi veditum 

Tydgasya ca Hrsikeéa pr fhak -Ke&i-nisiidana 


Arjuna said — 

1. I desire to know severally, O mighty-armed, the 
truth of sathnyåsa, as also of tyåga, O Hfsikesa, 
O slayer of Kesin ! 


I desire to know, understand, severally, as d i ile rent i ated from 
each other, O mighty-armed, the truth , the essential nature, of 
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samnyasa, of that which is connoled by tlie term 4 sarimyåsa\ av 
also of tyåga , of that which is connoted by the term ‘tyåga\ 

O Hrsikesa, O slayer of Kesin ! Kesin was an asura in the dis- 
guise ot a horse. Ile was slain by the Lord, Våsudeva 1 ; and the 
Lord is accordingly addressed by Arjuna by the appellation, ‘slayer 
of Kesin’. 

The words 4 samnyasa' and ‘ tyaga have been ment ioned here 
and there in the prcceding chapters; but their connotations have 
not been ascertained 2 . Therefore, with a view to conclusively 
defining them, the Lord addresses Arjuna, who enquired (about 
the matter). 


sft WTFRT 1 * — 

o 

H a r ra f^j i 

tf&Kferørm faqim ii r w 

Sri Bhagavån-uvdca 

Kdmydnåm karmandm nyåsam samnydsam kavayo 

viduh 

Sarva-karma-phala-tydgani prdhus-tydgam vieaksanah 
The Blessed Lord said — 

2. The renunciation of kcUnya actions, sages under- 
stand as samnydsa ; the wise declare the abandon- 
ment of the fruits of all works as tydga . 

Some sages , wise men, mulerstand the renunciation, abandon- 
ment, of kåmya actions , actions accompanied with a desirc for 
fruits, such as the Aåvamedha (Horsc-9acrifice), — 

That is to say, (the sages understand) the non-pcrformance 
of (kåmya) actions which are presented (in the Såstra) as worthy 

1, Vide KT. V. 26. I 

2. Clearly distinguishing their signification. (Å) 
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of pci formance, — as samnyåsa, as what is signified by thc term 
‘sarhnyåsa’. 

The wise, the learned, deelåre the abamlonment of the fruits 
of all works , i. c. of thc fruits of all actions, ‘nitya’ and ‘naimillika’, 
which are performed and the fruits of which accrue to the per- 
former, as what is signified by the term ‘ tyåga\ 

Whether the abandonment of (kåmya) works which arc in- 
tended for securing desirablc fruits, or the abandonment of the 
fruits (of works) be the meaning declared (by the two words 
respectively), the same thing, namely ‘abandonment’, is by alj 
means their signification 8 . They do not signify matters belonging 
to different species, such as the words ‘pot’ and ‘cloth ’ do. 

Objection:— Is it not said that the obligatory (nitya) and the 
occasional (naimittiko) works produce no fruits? How then is 
it that the abandonment of their fruits is (herc) spoken of? It is 
iike speaking of the abandonment of a barron woman’s son. 

Repfy: — There is no room for such objection here, since the 
Lord favours thc view that even thc obligatory {nitya) works 
produce their own effeets (v.9 infra). Verily does He say (in what 
follows) that “thc three-foid fruit of action — disagrceablc, etc., — 
accrues to the non-relinquishcrs after death, but never to the 
samnyåsins ” (v. 12). Therein, He teaches that only for 
safanyasins is there absolute non-connection with thc fruit of 
action; and that those who are not samnyåsins have to meet after 
their death with the fruit of the obligatory duties they are bound to 
perform. 

^ II } II 

Tysjyam dosavad-ityeke karma pråhur-manisinah 

Yajna-ddna-lapah-kanna na tydjyam-iti c&pare 


3. It will bc contrary to the accepted usage to give absolutely different mcan- 
ings to the two words (sam^yoga and tyåga). It is accordingly explained that 
though there is a distinetion between thc two, they arc not absolutely different 
in their sense. (Å) 


P— 35 
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3. Some philosophers declare that action should be 
relinquished as an evil; and others (say) that acts of 
yajna, gift, and austcrity, should not be given up. 

Some philosophers , learned men following liie view oP thc 
Såmkhyas, etc., declare ihat action, all action, as being productive 
of bondage, should be relinquished , given up, as an evil , because 
evil is inherent therein. Or ( — to give another interpretation — )» 
just as evils, i.e., attachment etc., arc given up, so also all action 
should be given up, c ven by karmins who are compctcnt und have 
thc duty to perform action. 

And, on this same subject 4 5 , others say that acts 6 of yajna, gift , 
and austerity, should not be given up. 

It is with regard to the Karmins alone, who are compctcnt and 
have thc duty to perfonn action, that thesc alternative views are 
held, but not with respect to samnyåsins , thosc devoted to Know- 
ledge and who have risen up (above worldly concerns). Thos e 
(samnyåsins or såmkhyas) who have been raised above the duty 
of performing karma in the words. “Devot ion by the path of 
Jfiåna-Yoga has been taught by Mc for the Såmkhyas, in thc 
beginning” (III. 3), are out of considcration here. 

Objection: — Can it not bc that even as those persons com- 
petent for and having the duty to perfonn works,- — though their 
devotion to a separate (different)path has been previously spccified 
in the words, “By Karma-Yoga for the Yogins 1 ’ (III.3) — are the 
subject of discussion here, in thc (this) s eet ion where thc whole 
tcaching of the (Gitå — ) Såstra is summed up, so also the Såmkhyas, 
the devotees of Wisdom, should also form the subject of discussion 
here? 

Reply: — No; because, with regard to them, it is not possible to 
conceive of their rcnouncing (duty) as a result of delusion or on 
account of pain (vv. 7 & 8). The såmkhyas do not perceive in the 
Self any pain whatever caused by bod i ly troublc, since desire and 

4. i.e. with reference to thc same dass of persons, who have the duty to per- 
form karma . The view of Mirnamsakas is now stated. (Å) 

5. referring to the obiigatory ( nitya ) and thc occasional {naimittika) rites. (Å 



the rest (among which pa in is included) have been deciarcd to be 
fhe attrihufefi of the /c se ir a alone (XIIL6). Consequently , they 
do not abaadon action for fear of bodily trouble and pain. Nor 
do they scc actions in the Self; and only if they could see action 
in the Self would il be possible for them to abandon obligatory 
worJcs from delusion. — Indeed, they renounce (works) becausc 
they know that actions pertain to the Gu fjas (III. 27), and are of 
the convi etion, “I do nothing at all" (V.8). The manner of the 
renunciation of the knowers of the Truth is siniply as described 
in the verse, “The embodied, having renounced alJ actions by the 

mind,” etc. (V.13). 


Thercfore, it is only the other class of persons, those igno- 
rant of the true nature of the Self, who are qualified for the per- 
formance of works, and for whom there is the possibility 
of abandoning (works) out of dclusion and the fear of bodily 
trouble, that are reproached as relinquishers of the tåmasic and the 
råjasic classes (v.v. 7 and 8), with a view to praising the a band on- 
mc.nl of the fruits of action by the karmins (those devoted to the 
path of Works), who are anåtmajnas , i.e., devoid of Self-knowledgc* 
On the other hånd, the true samnyåsin has been distitiguished 
as one “who has renounced all undertakings” (XII. 16), “who is 
silent” (XII. 19), “contcnt with anything” (XII. 1 9), “homeless, 
steady-minded" (XII. 19), and characterised by the marks indicative 
of having gonc beyond the Gunas (XTV, 22 to 26). And, the Lord 
will hereafter dcscribe (his State) as “thatsupremc consummation 
of Knowledgc” (XVJII-50). Therefore, it is not those devoted 
to Wisdom, the sarfmyåsins, who are under consideration here. 

It is only the abandonment of the fruits of action, by virtue of its 
being of the såttvic nature, which is spoken of as ‘sanuivåsa (in 
the sccondary sense), as com pared with the tåmasic and råjasic 
(abandonment of action); but not the sarimyåsa proper, (in the 
primary sense) which consists in the renunciation of all works. 



Objection :— It being impossible to renounce all action, on 
account of the reason stated (by the Lord), namely, “Action can- 
not indeed be entirely relinquished by an embodied being” (XVIII- 
1 1), what is under discussion is itself samnyåsa in the primary 
sense. 

Reply:— Not so; becausc the statement of that reason »s for 
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the purposed of sulogising (the abandonnicnt of the fruit of action). 
Just as the statement, “on renouncing, peace immediately follows” 
(XII. 12), is only a praise of the abandonmcnt of the fruits of 
action, — since it is a precepl lo Arjuna, who could not practise 
the sevcral alternatives previously referred to, and who was not 
possessed of Self-knowledge— , so also is this statement, “Action 
cannot indeed be entirely relinquished by an embodied being“ 
(XVIII- 1 1), made for the purpose of eulogising the abandonment 
of the fruit of action. And, it is impossible for anybody to con- 
tradict the position, “Having renounced all action by the mind, 

he rests without at all acting or causing to act”. (V.13) 

(which applies to the samnyasin proper, and which clcarly shows 
that action can be entirely relinquished by the adepts). 

Thereforc, it is concluded that these alternative views eoncern- 
ing samnyåsa and tyåga have reference only to those whose 
duty lies in the performancc of action. But, for the såfhkhyas , 
those who perceive the Supreme Truth, their duty lies only in 
devotion to the path of Knowledge, character i sed by the renuncia- 
tion of all actions, and in nothing clse; and, conscquently, they 
cannot fittingly be the subject of the alternative views (set out 
here). And, exaetly this have wc established when commenting 
on the verse, “He who knows This to be Indcstructible” (11.21), 
and at the commencement of the third chapter. 

Now, as regards these alternative views — - 

Niécayam sr%u me tatra tydge Bharata-sattama 
Tydgo hi purusa-vydghra trividhah samprakirtitah 

4. Hear from Me the final truth about this relinquish- 
ment, O best of the Bhåratas! For, relinquishment 
has been declared to be of three kinds, O tiger among 
men! 

Hear, understand from Me, from My word s, the final Truth 
about this relinquishment, concerning the alternatives of ‘abandon. 
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menf’ and Ven unc fat ion’ which have heen stated above, O best 
of the Bhåratas. For , relinquishment (tyåga)— the Lord has used 
the word ‘tyåga’ here, implying that the sense expressed by the 
words ‘tyåga’ and ‘samnyåsa’ is onc and the same— has been 
declared, disthictly stated in the ååstras, to be of three kinds , tamasic, 
etc., O tiger among men l 

Whercforc it is difficult to know the faet that the three-fold 
relinquishment, tamasic etc., expressed by the words ‘tyåga' and 
'samnyåsa' is possible in the case of the karmin , who is competent 
for and has the duty to perform actions and who does not have 
Self-knowledge, but not in the case of him who perccives the 
Supreme Truth, therefore, nobody other than Myself, is competent 
to speak about the truth concerning the subject. So, hear from 
Me, the Lord’s (Iévara’s, i. c. My) determined view about the true 
teaching of the såstras . 

What then is this final truth? The Lord says; 

rø* ii tu 

Yajna-dåna-lapah-karma na tysjyam kdryam-eva tat 
Yajrio dånam tapaécaiva påvanåni manisinåni 

5. The work (act; action) of yajna, gift, and austerity, 
should not be relinquished, but it should indeed be 
performed; (because) yajna, gift, and also austerity, 
are purifying lo the intelligent. 

The work, which is of the three forms, of yajUa. gift, and 
austerity, should not be relinquished, but it should indeed be per- 
formed. Why? Because yajna, gift, and also austerity are purifying, 
productive of complete purity, to the intelligent, i.e. in those who 
have no desire for the fruits. 

ir^zrfq- 3 spjnfq S* WTfc ^ 1 

ir ii $ ii 
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Etdnyapi tu karmdni sarhgctm tyaktvå phaldni ca 
Kartavydniti me Pårtha niécitam matam-uttamam 

6. But even these works, O Pårtha, should be per- 
formed, leaving attachment and the fruits; this is 
My best and certain conviction. 

But even these works, yajna, gift, and austcrity, which have 
been declared to be purifying, O Pårtha, should be performed 
regularly engaged in, leaving, abandoning, attachment for them 
and the fruits, which they may producc; this is My best and certain 
conviction. 

After having made a solemn declaration in the words, “hear 

from Me the final truth about this ” (XVIII.4), and having 

ment ioned the purifying nature (of yafna, etc.) as the reason (for 
the declared opinion), the Lord says, “even these works should 
be performed. . . this is My best and certain conviction”, by way 
of concluding the import of that solemn declaration. The vvords, 
“even these (works)” do not refer to something not already men- 
tioned, since it is proper to take them as referring to the matter 
under discussion, immediately preceding. The implication of 
the word ‘even’ is that these aciions, though they arc the causc 
of bondage for the man who has attachment (for them) and seeks 
after (their) fruit, should be performed by the seeker after libera- 
tion. The words, “even these (actions)” are not employed, having 
in mind other actions (than yajna , gift, and austerity). 

But others explain as follows: tt is not appropriatc to speak of 
‘leaving attachment and the fruhs’of obligatory rites (nitya-karmas), 
because they produce no fruit; (therefore) by the words, “even 
these (actions)”, it is meant that even works which are intended 
for some particular object (kåmya- karmas ) — different from the 
obligatory ones — -should be performed; how mueh more then 
yajna , gift, and austerity, which are obligatory! 

This (explanation) is not correct; for it has been established 
here that even the obligatory actions are productive of fruit, in 
the words, “Yajna, gift, and austerity arc purifying” etc. (XVIII. 5). 
To the seeker of liberation who wants to abandon even the obliga- 
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tory actions, distrusting them as productive of bondage, where 
is the contingency of engaging in actions intended for attaining 
specifically desircd objects? And sincc kåmya-karmas have 
bccn dcspiv-d in II ic wuids, “Wurk (with ticsi re) is far inferiør’* 
(H-49), and their constituting the cause of bondage decisively 
declared in the verses, “Except for action performed for the sake 
of yajna'\ (111-9), “The Vedas deal with the three Gunas ” (11.45), 
“The knowers of the three Vedas, drinking soma ” (IX. 20), and 
“They enter the mortal world on the exhaustion of their merit” 
(IX. 21), and sincc they are far removed from the context 6 , the 
vvords “oven these (actions)” cannot si g ni fy kCmiyu-kamias. 

Therelore, for a seeker of liberation, who does not possess Self- 
knowledge, and has (consequently) the duty to perform action,— 

fførøt g &mt i 

Niyatasya tu samnyd sah karmano nopapadyate 
Mohdt-tasya parity ågas-tåmasah pari-kjrtitah 

7, Verily, the renunciation of obligatory action is 
not proper. Abandonment of the same through 
delusion is declared to be tdmasic . 

Verily , the renunciation , abandonment, of obligatory action , 
the constant acts of duty (nitya-karma) is not proper ; since it is 
esteemed as a purificr in the case of the un-enlightened person. 
Abandonment of the same , of obligatory action, through delusion , 
ignorance 7 : 

To hold that a duty is obligatory, that it must necessanly 
be performed, and then to abandon it, is self-contradictory , there 
fore, the abandonment is due to delusion; 

6. The word ‘ these ’ (“ etani ”) in verse 6, which points lo what is immediately 
proximate, can refer only to Yajfia and other nilya-karmas spoken of in versc 5. 
and cannot signify ‘ kåmya-karmas ' which are spoken of in verse 2, which is 
not immediately connectcd. (Å) 

7. atter lack of the knowiedge that it is purifying. (A) 
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And that is deel ar ed to be tåmasic. inasmueh as delusion is 
itself Taraas. 

And also, 

^ ^ li ^ n 

Duhkham-ityeva yat-karma kåya-klesa-bhaydt- 

tyajet 

Sa krtvå rå fasam tyågam naiva tyåga-phalam 

labhet 

8. He who, from fear of bodily trouble, relinquishes 
whatever action, only because it is painful, thus 
performing a rdjasic relinquishment, he shah not, 
indeed, obtain the fruit of relinquishment. 

He who , from fear of bodily trouble , apprehension of distress 
to the body, relinquishes, abandons, whatever action, only because 
it is painful, thus per for miny a ru jus i c relinijuixhment , one effeeted 
by Rajas, he shall not indeed , obtain, he surely does not obtain, 
the fruit of relinquishment , Mok§a, which is the fruit of the renuncia- 
tion of all actions, accompanied with Wisdom. 

Then what is såttvic relinquishment ? (The answer follows:) 

m * ?*n*T5 Il ^ II 

Kåryam-ityeva yat-karma niyatam kriyate(A)rjuna 
Samgam tyakt vd phalam caiva sa tyågah sdttviko 

matah 

9. Whatever obligatory work is perfornied, O Arjuna, 
merely because it ought to be done, leaving attach- 
ment and also the fruit, such relinquishment is regarded 
as såttvic. 



Whatever obligatory work , nitya karma, is pcrformcd , executed, 
O Arjuna, merely because it ought to be done, leaving attachment, 
and also the fruit : 

This declaration of thc Lord, we have already said, is the 
authority for holding that obligatory (nitya) actions do produce 
fruits, Or, an ignorant man may think that though no fruit is 
declared in Scripture in respect of obligatory works, nevertheless 
the performance of obligatory rites can produce fruits for himself 
in the form of self-purification or repelling the sin of non-per- 
formance; and the Lord forbids such an imaginary thought also 
by thc words, “leaving the fruit Thus the words, “leaving 
attachment and also the fruit” have been fittingly uttered. 

such relinquishment , namely, the abandonment of attachment 
and the fruit, with respect to obligatory works, is regarded, appro- 
ved, as sattvic, as eflected by Sattva (-Gu na). 

Objection: — The topic under discussion is that abandonment 
of actions, samnyåsa, is of three kinds (v.4). Of these the abandon- 
ment (of works) of the tant asi c and the råjasic types has been 
mentioned. How can the abandonment of attachment and fruit 
be stated as thc third type, — which is akin to saying: “Three 
brahmanas have come; of theni, two are learned in the auxiliary 
Sciences, and the third is a ksatriya “? 8 

Reply : — The objection has no force; since the purpose (of this 
seclion) is to extol one of the three which have abandonment as 
their common feature. There is indeed the general characteristic 
of ‘abandonment’ both in the relinquishment of action and in the 
abandonment of the thought of the fruit. And, of these, the 
relinquishment of the thought of the fruit of action is praised as 
sattvic in the words, “Such relinquishment is regarded as sattvic”, 
by condemning thc abandonment of works themselves as råjasic 
and tåmasic . 

X. While ihe first two relateto abandonment of action (itself). thc Lord speaks 
of the third in a different way (thc abandonment of attachment to and fruit of 
action) which is not apposite (according to the objector). (Å). Just as a 
k$atriya cannol be one among the brahma^as, but forms a difterent caiegory, 
so also, according to the objector, the two different categories of abandonment 
could not bc grouped together. 
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And, for the man whose duty it is (to perform action) and who 
discharges the obligatory duties, leaving attachment and the desire 
for the fruit, his inner-sense ( antali-karcnia ), not getting bcfouled 
by attachment to the fruit etc. 9 , and getting cleansed through 
(the performance of) obligatory rites, beeomes pure. When pure 
and calm, it beeomes competent for Sclf-reflection. Now, (there- 
forc), with the intention of teaching how such a person, whose 
antah-karana has been purified by the performance of obligatory 
rites and who has turned towards Self-knowledge, may gradualiy 10 
attain to fixity in Self-knowledge, the Lord says: 

* $4 f i 

Steril n n 

Na (hedyak uéalam karma kuéale nånmajjate 
Ty ågi sat t va-sam å vis to nmihdvi chinna-saméayah 

10. He hates not a disagrccable work, nor is attacheel 
to anagreeable one, — (such is) the relinquisher endued 
with Sattva and a steady understand ing, and with his 
doubts dispelled. 

He hates not a clisagreeable work, an action that is not good, 
namely keimya-karma, whicli by producing a body (another birth) 
is the canse of transmigratory existence (samsåra); he does not 
abhor such disagreeable work, thinking, “Of what use is this?”; 
nor is attached to an agreeable one, a good action, namely nitya- 
karma (obligatory action), with the thought that it is the means 
to liberation (mok?a) by purifying the sattva (antah-karana), 
generating Knowledge, and then leading to fixity in that Knowledge. 
That is to say, he sees no use in that also and does not get addicted 
to it. 


Who is this person? 

He is the relinquisher , he who is possessed of the merit of 
having abandoned attachment (to action) and desire for (its) fruits, 

9. * etc, ’ refers to the attachment to action itself. (Å ) 

10. by the repeated practice of ‘ iravana ’ (heaiing) etc. (Å) 
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already referred to; he, who, having left the attachment to action 
and the desire for its fruit, performs the obligatory rites (nitya- 
karma). 

And, when will he not hate a disagreeable work and be not 
attached to an agreeable one? 

This will now be stated: It is when he is endued with Sattva, 
pervaded or possessed of Sattva, which is the means to the dis- 
criminative knowledge concerning the Self and the not-Self. As a 
consequencc thereof, also when he becomes endued with a steady 
underst ånding, wisdorn, characterised by Self-Knowledge; and, 
as a result of possessing steady understanding, with his doubts 
di spelt ed, with the doubts caused by ignorance (avidyå) dispelled 
by the conviction that to be cstablished in the true nature of the 
Self is alone the supreme means to final beatitude and that there is 
no other means whatever. 

(To sum up:) The man who has that duty, by practising 
Karma-Yoga in the manner stated, gradually attains refinement of 
(his) self (antah-karana) : then he gets the perception that he him- 
| self is the Self, who being devoid of the modifications of birth etc., 
is actionless; and, he, renouncing “all actions by the mind’’ and 
staying “without at all acting or causing to act” (V.13), attains to 
abidance in Knowledge, characterised by actionlessness. This, 
the result of Karma-Yoga described above, is what has heen related 
in this verse. 

On the other hånd, that person whose duty lies in the per- 
i formance of action, who remains ignorant, bearing a body by reason 
of esteeming the body as himself, whose conception that he is an 
agent not having been discarded, has the setled belief “1 am the 
agent”;— for him, because of the impossibility of abandoning all 
works, the duty is to perform the action enjoined by Scripture, 
leaving (the desire for) the fruit of action, and not the abandon- 
ment of action. Bringing out this import, the Lord says. 

q ff wi i 

li M li 
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Na hi deha-bhrta sakyam tyaktum karm dnyuse$atah 
Yastu karma-phala-tydgi sa tyagityabhidh lyate 

11. H is indeed not possible for an embodicd being 
to relinquish actions entirely; he who relinquishes the 
fruits of action is verily called a relinquisher. 


Since it is indeed not possible for an em bo died being , — he who 
identifies himself with the body is so called, and not the man of 
discrimination; for the latter, the status of being the agent of action 
is indeed denied in the verse, “He who knows This to be 
lndestructible” (11-21). So (we have to understand that) for the 
embodied being, namely the un-enlightened man, it is not possible 
to relinquish actions entirely , eompletely. Thercfore, he> the un- 
enlightened man, whose duty is in the performance of action, and 
who , while performing the obligatory works, relinquishes just the 
thought of the fruits of aetion, is verily called a relinquisher, even 
though he is a performer of action. This is with the intention of 
praising (his conduct) 11 . 

From this, it is concluded that only by the seer of the Suprcmc 
Reality, who is no ‘body-bcarer\ (that is to say) who is free from 
the thought that the body is the Self, is it possible to renounce all 
action eompletely. 

What, then, is the benefit arising from the relinquishment of 
all action? This is being stated: 

arføfiré f rM ^ spjar: i 

fo* * g sfcnffof li \\ il 

Anistam-istam misram ca trividham karmanah 

phalam 

Bha vatyaty åg in am pretya na tu sarhnydsindm 

kvadt 


\ 1 . Oalling even a performer of action a relinquisher because of his relinquish- 
ment of the fruil (of i he action), is for the purpose of landing the relinquish- 
ment of the fruit. (Å) 
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12. The threefold fruit of action — disagreeable, 
agreeable, and mixed, — accrues to the non- 
relinqu ishers, after death, but never to thc renouncers 
( samnyåsins ). 

The three-fold, three sorts of, J'ruit of action, of the nature of 
d harma and adharma (i.e. righteous and un-righteous acts) — , 
disagreeable, such as liell, an animal-birth, etc., agreeable, such 
as Deva-birth, and mixed , blended of the agreeable and the dis- 
agreeable, such as a human-birth,— 

Fruit (result, effect, meed) is the consummation brought about 
by the working of several external factors. It is a product of 
avidyå. It is like thc illusion produccd by jugglery (“Indra-jåla”), 
causing much amazement; scemingly inhering in the Innermost- 
Self (pratyagåtman), but as the derivation of thc word (“Phalam”: 
(fruit) shows, passing into extinction, disappearing, because it is 
unsubstantial (“phalgu”: sapless, “layam”: extinction). 

(Such) fruit of thc (three) kinds accrues to the non-relinquishers , 
to the un-enligh tened performers of karma, those who are not 
samnyåsins in the real sense 12 , afler death, the shedding of the body. 
But it never accrues to the renouncers in the real sense, the samnyåsins 
of the highest type (Paramahamsa-Parivråjakas), abiding exclusively 
in the path of Knowledgc (jftåna-niftha). The point is that those 
who are exclusively devoted to the perception of Truth can never 
fail to uproot the seed of samsåra, namely avidyå, and the rest. 

It follows that the complete renunciation of all action is possible 
only for the seer of the Supreme Truth, since it is only through 
avidyå that action, its accessories, and fruit, are attributed to the 
Self; but complete renunciation of all action is not possible for the 
un-enlightened person, who sees the seat (body) etc., namely 
action, the agent, and accessories, as himself. All this, the Lord 
procceds to teach in the succeeding verses. 

farter ^ i 

IJ, For the pcrfiitinets of .etioo withou. .1* cle.ire for the result, the fruit 
pertaining to the action nccessarijy acciues. (Å) 
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Pancaitåni mahdbåho kåranåni nibodha me 
Såmkhye kr tante proktan i suhlluiye sarva- 

karmanåm 

13. Lcarn From Me, O mighty-armed, these fivc 
causes in the accomplishment of all vvorks, as declarcd 
in the Såmkhya, which is the end of (all) action. 

Lcarn from Me, 0 mighty-armed , these fixe, which will pre- 
sently be inentioned, causes which fu netion in the accomplishment , 
completion, of all works. 

With a view to securing steadiness of mind (on the part of the 
hearcr) with respect to what follows 13 , and indicating the difficulty 
of the subject-mattcr to be taught, 13 the Lord praises these ‘causes' 
as worthy of being clcarly understood (in thewords)— as declarcd 
in the Såmkhya: Sårfinkhya is Vedanta (the Upani$ads), wherein (all) 
the things which are to be known are enumerated 14 ; it is qualified 
by the epithet ‘krtånta\ meaning the end of all action, that wherein 
all action meets its end, completion; as has been taught by the 
Lord, in the passages, “What use there is in a reservoir, 
etc.” (IL46), and, “All action in its entirety, O Partha, attains its 
consummation in Knowledge” (IV. 33), that on the rise of Self- 
knowledge all action ceases. Therefore (is it said that) in that 
Såmkhya, the Vedånta, whose aim is Self-Knowledge, the end of 
all action, they (the five causes) have been declared to be for the 
accomplishment (completion) of all action. 

What they are is now stated; 


13. ‘ What follows refers to the k seal ’ etc. (to be enumerated in versc 14); 

‘ subjecl-mattci ’ refers ulso to them; and the difficutt subj eet -matter which is 
jntended to be explained cannot bc understood in the absence of * steadiness 
of mind \ (Å) 

14 . The fundamental categories ( padår titas ) to be known are: the Self (Atman), 
the signification of the word ‘ Tvani); Brahman, the signification of the word 
‘ Tat ' ; the understanding of their identity ;and the mcans useful for the purpose* 
namely, hearing (Sravaya) etc. (Å). The reference is to the upani§adic tcaching 
“ Tat~tvam~asi “ That thou art ” signifying the identity of th ejiva (individua* 
soul) and Brahman. 
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sjférSH ffsjr ^?|T ^ i 

f^froTsi t* qsmj n n 

Adh is fhu tta tn tathd kartel kara nam ca prtfiag-vidhani 
V ividhdsca prthak-cestd daivam caivatra pancamam 

14. The seat and the agent, and the various organs, 
and the difierent lunetions ofa manifold kind, and the 
divinity also, the lifth among thern, 

The seat, that on which depends the manifestation of desire, 
hatred, pleasurc, pain, knowledgc, ctc.,— namely the body, 

and the agent , the enjoyer who partakes of the characteristics 
of the upådhi associated with him 16 , 

and the various organs such as the sensc of hearing, for the 
perception of sound etc., funetioning in several ways, and twclve in 
number 1 *, 

— and the different funetions of a manifold kind of the air (“våyu”)> 
such as breathing-in and breathing-out, 

and the divinity also , such as Åditya (the Sun) and others, 
favouring the funetioning of (the senses such as) the eye etc., the 
fifth among thern, which with the (previous) four completes the five. 

jr: i 

m faqCm m n 11 

§arira-vång-manobhir-yat-karma prdrabhate narah 
Nydyyam v& vipantam va paficaite tasya hetavah 

15. The ‘ (ipådht ' (limiting adjunci) is tlic ‘ buddhi ' (intcllect) etc.; and the 
enjoyer is he who is covcrcd through percciving the attributes of buddhi as 
belonging to himself, i.c. hc whose form is mainly that of the upådhi. (A) 

16. The five organs of sense (jnåna-indriyas), the five organs of action ( katma - 
indriyas), the mind (ttwiuis), and the buddhi' (Å) 
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15. Whatever action a man performs by the body, 
speech, and mind, — whether right, or the reverse, — 
these fivc are its causes. 

Whatever action a man perf orms by thcsc three, the body, 
speech, and mind,— whether right, consistent with dharma, con- 
forming to the scriptures, or the reverse, opposed to the scriptures 
and to dharma,— these fi ve, afore-mentioned, are its causes, arc the 
causes of every action. Even those actions, such as the 
twinkling of the eye, which are the conditions of life, are compre- 
hended by the terms, ‘right, or the reverse, ’ inasmueh as they are 
merely the effeet of acts of dharma and adharma performed in the 
past. 


Objection : — The seat and the rest are the causes of every 
action. How is it then said that action is performed by the body, 
speech, and mind (alone)? 

Reply : — The objection has no force. All action, whether 
prescribed or forbidden by scriptural injunetion, concerns primarily 
the three, namely, the body, etc.; while seeing, hearing, ctc., which 
are the (mere) marks of life, constitute a secondary part of that 
action 17 . Thus, classified under three groups, actions are said 
to bc performed by the body, etc. Evcn at the time of fruition, 
the fruit of action is enjoyed by the primary causes (to which the 
senses are secondary). So there is no contradiction to all the five 
being the causes. 

at* ara g l 

a <nr*fa im li 

Tatraivam sati kart åram- åtmsnam kemiam tu yah 
Paéyatyakrta-buddhitvån-na sa paiyati dunnatih 


17. The eye ctc. arc secondary members of the primary causes, the body, 
mind and speech. The acts of sccing etc., which are the natural conditions of 
life, caused by thern, and which arc outside the scope of scriptural injunctions | 
arc comprehended in the action of the body. (Å) 
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16. Now, such being the case, he who, as possessed 
of a non-purified understanding, looks upon his Self, 
Ihe Plire, as the agent, he of perver ted intelligence 
sees not. 

Now, — this word refers to the subject on hånd, — such being the 
case, every action being thus executed by the five causes aforesaid, 

(This has connection, in what follows, as the reason why 

the person referred to is considered perverse:) 

he, the un-enligh tened persoil, regarding himself as identical 
with thcm, 18 through ignorance (avidyå), and thinking “ 1 am the 
doer ” of the action performed by them, who looks upon his Self, 
the Pure , as the agent ; — 

Why does he think so? — because he is possessed of a non - 
purijied understanding , an understanding that has not been refined 
by the (study of the) Vedanta, the teaching of the Preceptor, and 
rea soning. 

Even he who holds that the Self is different from Ihe body etc., 
but looks upon the Self (different from them) which is (really) Pure, 
as the agent, is a man of non-purified understanding. Therefore, 

he sees not the truth about the Self, or about action. Con- 
sequently, he is a man of perver ted intelligence ; his intelligence is 
contemptiblc, wrong ,and vicious, leading to the perpetual acquisi- 
tion of birth and death ; though seeing, he sees not (truly), like a 
man who, affeeted with (the eye-disease) “timira” sees many moons, 
or like him who regards the moon as moving when the clouds 
move, or like him who seated in a vehicle thinks himself as advanc- 
ing forward when others (the bearers) are advancing 19 . 

18. the seat etc. (Å) 

19. Just as the man allected with umini in his eyc, through seeing several 
moons, sces nol ihe moon in truth, the un-cnlightcned man, even though 
seeing ‘ himself’ as the agent, does not sec himself in his true form. The next 
ffnnlogy hrings out how on the Self, which is r egard ed as conneeted with the 
‘ scat ’ etc. through ignorance, their activity is super-imposed. And, just 
as a person seated in a vehicle believes himself, through want of discrimination, 
to be the principal performer of the act of moving forward, which is effeeted 
by others, namely the bearers, so also when the ‘ seat * etc. are the performers 
of action, he who regards the Self, which is in their niidsl, as the agent has a 
perverted intelligence. (Å) 
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Who, then, is the wise man who sees rightly? The answer 
folio ws : 

^Tsf? % ^fe#PTvT * forøCR* || $V9 || 

Ycisya nnhamkrto bhåvo buddhir-yasya na Hpyate 

Hatvå(a)pi sci imam-lok ån-na hanti na 

nibadhyate 

17. He who is free from egotistic notion, whose 
intelligence is not tainted, — though he kills these 
worlds, he kills not, nor is he bound. 

He, the person whose undcrstanding has been reiined by the 
(study of the) Såstra, the teaching of the Preccptor, and reasoning, 
and who is free from egotistic notion, to whom the conception, of 
the form "I am the doer”, does not occur, who perceives that, 
“these five alone, the seat etc., which arc ascribcd to the Sclf through 
avidyå, are the performers of all actions; and not I. I, on the other 
hånd, am the (mere) witness of their actions, ‘without breath 
(Pråna), without mind, pure, higher than the Indestructible which 
is Supreme’ (Mu, II.i.2), the Perfect, the Immutable”; whose 
intelligence, inner-sense (antah-karana) which forms an upfidhi of 
the Self, is not tainted, by regretful thoughts such as, “I have done 
this; and so I shall go to hell (naraka)”; a man of the foregoing 
description is the wise man; he sees rightly; — though he kills these 
worlds , all living creaturcs, he kills not, hc does not perform the 
act of killing, nor is he bound either, by the fruit of adharma, which 
is the (normal) consequence of that act. 

— Objection ; — Even if it is mcant (merely) as a praise, it is 
mutually contradictory to say “though he kills” and “he kills not”. 

Reply: — This objection cannot stand, since the statement is 
proper, when viewed from the woridly and the absolute stand- 
points (conjoined together). Following the woridly standpoint, 
which considers, “I am the killer”, as a result of identifying the 
body etc. with the Self, the Lord says, “though he kills”; and 
from the standpoint of the absolute truth already expounded, He 
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says “He kills not, nor is bound”; thus both (statements) arc 
proper. 

ObjecHun : — From thc eniployment of the word ‘pure’ in the 
statement, “Iic who looks upon his Self, the Pure, as the agent. 
(verse 16) does it not follow that the Self, united with the ‘seat’ 
etc., does perform action? 

Reply: — The objection is not valid; for, it is impossible for the 
Self to get united with the ‘seat’ etc., since He (the Self) is by nature 
immutable. Only that which is subject to modification can cnter 
into combination with ot hers, and when so combined becomc 
an agent. But, for the Self, who is immutable, thcre can be 110 
combination with anything whatever, and therefore He cannot 
bc an agent acting in combination. Therefore, since ‘remaining 
isolated (unmingled, pure, “ kevalalva ”) is the natural State of 
the Self, the employment of the word ‘Pure’ is merely by way of 
reference to it. 

And, the immutabiliiy of the Self is well-known from Éruti , 
Smrti, and reasoning. Indecd, it has been cstablished repeatedly 
in the Gitås , in such passages as: “This Self is said to bc unchange- 
able” (11.25), “Actions are cverywhere performed by the Gunas ” 
(111.27), “Though existing in the body It neither acts. ...” (XIII. 
31), And, in the Srutls, in such passages as, “It meditates as it 
were, It moves as it werc” (J?/\lV.iii.7), Through reasoning also, 
it is established thus: the Self is without parts, is not dependent 
on anything else, and is immutable 20 ; and this (course of rcason- 
ing) is the royal road (råja-mårgci] beyond dispute). 

Even if the Self be supposed to be subject to modification, 
that modification could only be one inherent in Himself. The 
actions of thc ‘seat’ etc. cannot be the doings of the Self, since it is 
indeed not proper to spuriously ascribe the action of one to another 
who has not done it. Also, what is attributed through avidyå 
cannot bc His (in reality). Just as silver-ness cannot be the 
niother-of-pearl’s, or the possession of a surface and dirt, ascribed 
by children through avidyå , cannot (really) pertain to Space ( åkåsa ) 

20. Since the Self is without parts, like space (åkåsa), it does not change of 
itself; it cannot also be modified by others, because that which is unatlached 
and actionless cannot be subservient to another. (Å) 
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so also the modifications of the ‘seat’ etc. belong to them alone, 
and not to the Self 21 .— Therefore, it has rightly been said that, 
because of the absence of the taint, “I am the doer” from his undcr- 
standing, the wise man neither kills nor is bound. 

Having made the solemn declaration, “lt does not slay, nor is 
It slain (11-19), having stated that the Self is immutable by point- 
ing out the reason therefor in the words, “This is never born, 
etc.” (11.20), having briefly taught at the beginning of the ( Gltå ) 
Sås t ni that there is no duty to perform actions in the case of the 
man of Wisdom, in the verse, “He who knows This 
to be indestructible” (11.21), and having introduced the subject 
here and there in the middle and discussed it intently, the Lord 
concludes the subject here that the wise man “kills not, nor is 
bound” by way of summing up the import of the (G i tå) Såstra . 

Thus, to the samnyåsim , in whose case (alone) it is possible to 
renounce completely all actions which are the effeet of avielyå, 
because they are incapable of regarding themselves as bearers of 
the body, it is appropriate that the three-foid fruit of action — the 
disagreeable etc. — does not accrue; and it is irrefutable that in the 
case of others, who are quite the contrary, the fruit of action will 
accrue ; 

Thus, has the teaching of the Gitct-Såstra been concluded here* 

This itself is also the essence of the teaching of all the Vedas, 
which should be reflected upon and accepted by wise men of acute 
intelligence. 

Just with this view has it been explained by us, liere and there 
in several sections, in accordance with Scripture (Såstra) and 

reasoning. 

* 

21. If the Self be subject to modification, that must depend ou the Self itself, 
or on the * seat ’ etc. It bas already been shuwn that the Self cannot be subject 
to modification of itself. The other alternative is thus refuted: Does the 
action of the ‘ seat ' etc. go to the Self in fad, or is it ascribed lo the Self through 
avidyal Not the first, because it is unthinkable (as explained in the tcxt), 
nor the second because such ascription cannot make the action that of the 
Self, as illustrated by the two examplcs. (Å) 



Now is mentioned (all) that which prompts action: 

^uj ^ || 

JntViam jneyam parijnåtå trividhå kaima-codans, 
Karanam karma karteti trividhah karma-samgrahah 

18 . Knowledge, the known, (and)thc knower (form) 
the three-fold prompter of action. The instrument, 
the object, and the agent are the threefold basis of 
action. 

Knowledge , that by which anything becomcs known; any 
knowledge, knowledge in general, is referred to; so also, the known , 
the ohjeel of knowledge, referring to objects in general, to all 
objects of all knowledge; and similarly the knower , the experiencer 
cliaracterised by the upådhi, and an imaginary product of avidyå; 
this triad forms the threefold prompter of all action , action in general. 

Indecd, only when therc is a conjunction of the three, know- 
ledgc etc., is the performance of any action, with the object of 
avoiding (something) or getting (something), etc . 22 possible. 

Consequently, the actions begun by the five, the ‘seat’ etc., 

arid grouped in three classes according as they depend on speech, 
mind, or body, arc comprehended in the three, the instrument etc.: 
this is what is being taught 23 (forthwith): 

The instrument , that by which something is done; the external 
instruments being the organ of hearing etc., and the internal instru- 
ments being buddhi (intelligence) etc; the object , that (purpose) 
which is most desired, and which is obtained by the action of the 
ageni; and the agent, he who employs the instruments in action, 
charactcrised by the upådhi (in which he funetions), are the three- 
fold basis of action'.— that in which something is comprehended 
is its basis; in thesc three, action indeed inheres; and so the basis 
of action is threefold. 

72 . ‘ etc. ’ refers to ‘ keeping indifferent ’* (Å) 

23 . in the second half of the verse. (Å) 
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And now, since action, its factors, and the fruit are all made 
up of the gunas, it is necessary to mention the threefold distinction 
of each of them in accordance with the three gunas, (viz.,) Sattva, 
Rajas , and Tamas ; hence that (topic) is proceedcd with, 

^ ^ srar =3 fcrø* gutfrø i 
*r**T?t wnr^ar u ^ n 

Jn&nam karma ca kartd ca tridhaiva guna-bhedatah 
Procyate guna-samkhydne yathåvacchrnu tånyapi 

19, Knowledge, and action, and the agent, arc 
declared in the “ Science of Gunas ” to be of three 
kinds only, from the distinction of the gunas : hear 
also duly. 

Knowledge, and action : ‘karma’ liere means ‘action’, — not 
‘that which is most desired’, the object of action, which is the 
technical sense of the word, — and the agent , the performer of 
actions, are declared, stated, in the u Science of Gu nas”. Rap i la’ s 
system of philosophy 24 , to be of three kinds only, from the distinction 
of the gunas, sucli as Sattva. 

The limitation to three only is to show that there is no distinc- 
tion of any kind other than that caused by the (three) gunas. 

Kapila’s “Science of Gunas” is certainly an authority on the 
subject of gunas and the enjoyer, though it is opposed to us 25 as 
regards the supreme Truth, the One-ness (non-duality) of Brahman. 
They, the followers of Kapila, are indeed proficient in the investiga- 
tion of the funetions of the gu nas and of their products, and so 
their Science (philosophy) is also accepted as authority, with a 

24. i. c. Såthkya dar&cma, onc of the six philosophies. But in the Gilå, the 
Lord uses the term “ Såfhkhya " .11.39, (I1L3, V. 5, XTTT.24, XV1IU3) to 
denote another of the Philosophics, Vedanla, with its Path of Knowledge, tn 
which our Comentator belongs; See Com. preceding IT. 1 1. 

25. i.e, Vcdåntians, who arc followers of Vedånta, also callcd 4 utiara 
mimamsa. 
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view to praising the teaching which follows« 6 ; there is no harm 


in this. 


Hear iliciu uhu duly, bestow attention of mind to what is 
going to bc said concerning knowledge and thc rest, and thcir 
(.listinetions caused by the difference in gunas, according to reason, 
according to the Såstra (Science). 

First, follows the three-fold difference in knowledge: 

fafe t| 

Sarva-bh ute$u yenaikam blnivam-avyayam-iksate 
Avibhctktam vibhaktesit taj-jnånam viddhi. såttvikam 

20. That by which one sees the One rndestructiblc 
Substance (Reality) in all beings, inseparate in the 
separated, know that Knowledge to be sattvic. 

That knowledge by which one sees the One Indestructible 
Substance , — ‘Bhriva’ (Substance) means ‘Reality’ — , the Reality, 
that is, the One Self, which cannot be reduced or changed, either 
in itself or in aUribules, the eternally immutable (kQta^tha), in all 
beings, from Avyakta down to unmoving objects; and sees that 
‘Self-Rcality’ inseparate , not different, in the separated , in the 
mutually different bodies: like space (åkåéa) it is constant, admitting 
of no difference; know that Knowledge , the direct perception of the 
non-dual Self, to be Såttvic, to be the Right (Plenary) Knowledge. 

The dualistic systems of philosophy which are erroneous 
are råjasic and tåmasic; consequently they cannot direetly lead 
to the destruction of samsara. 



yjtn <n?iR refø mw* H ^ H 


26 , The 

teacli is a. - 

Lord wanis to teach is Vedanta. 
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Prthaktvena tu yaj-jnånam nånå-bhåvan- 

prthagvklhdn 

Vetti sarvesu bli&tesu taj-jnånam v idel hi rdjasam 

21. But that knowledge, which sees as different 
from one another, various entities of distinet kinds, 
in all beings, that knowledge know as rdjasic. 

But that knowledge which sees, understands, as different 
from one another, as being distinet, in every body, each from 
(every one of) the others, various entities , souls, of distinet kinds , 
of different sorts, each having a distinet characteristic, in all beings , 

— that knowledge, know as rdjasic , as the effeet of Rajas. 

Since knowledge cannot be the agent (of any act), the ex- 
pression, ‘knowledge which sees’ means ‘knowledge by which one 
understands’. 

3trT^f^^q II RR II 

Yat-tu krtsnavad-ekasmin-kdi'ye sak tam-ahait ukam 

A tattvdrthavad-alpam ca tat-t dniasam-uddhrtam 

22. But that which sticks to one single efTcct as if 
it were the whole, without reason, without foundation 
in truth, and trivial, — that is declared to be tåtuasic. 

But that knowledge which sticks to one single effeet , such as 
the hody, or an external object such as an image, as if it were the 
whole, as though it is the all, all-comprehensive, thinking that 
“this mueh is the Self, (or) this is God, and, there is nothing be- 
yond that”— 

For instance, the naked £ramai.ias (Kjapanakas ) 87 think that 
the Jiva (soul) residing in the body is of the size of the body, and 


27. The Jains. 
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some others hold that I Svara is simply the stone or wood 28 , — 
in that manner such knowledge sticks to one single effect; 

It is without reason, not based on proof, without foundation 
in Iruth, not having a true matter (the real faet) as the object (of 
that understanding); and because it is not founded on reason, 
trivial, as relating to a trifling subject, or as producing petty results; 

that (understanding) is declared to be t antaste, because in 
tåmasic beings, wanting in discrimination, is this kind of know> 
ledge met with. 

Next, the three-fold nature of action is stated: 

3FW irewqffaqgW R lr II II 

Niyatam samga-rahitam-ardga-dvesatah krtam 
Aphala-prepsuna karma yat-tal-sått vikam-ucyale 

23. An ordained action, which is free from attach- 
ment, which is done without love or hatred, by one, 
not desirous of the fruit, — that (action) is declared to 
be såttvic. 

An ordained action, i.c. obligatory action, which is free from, 
devoid of, attachment, and which is done without love or hatred. which 
is not an action done by a person who is prompted by attachment 
or hatred, hy one, a doer, agent, who is not desirous oj, eager for, 
the fruit, — that action is declared to be såttvic. 

tlTf qnjtøp ^ I 

Yal-tu kåmepsunå karma såhamkårena vd pimah 
Kriyate bahul dy dsam tad-rd jasart i -ad d hr tam 


28. The material of the image. 
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24. But the action which is performed, by one 
desiring pleasures, or again by one having egotism, 
with much trouble, that is declared to be mjaslc. 

But the action which is performed, by one desiring pleasures, 
the fruits (nf action), or again by one having egotism : the reference 
is not to a person contra-distinguished from the man of true wis- 
dom 2i \ but to one different from a man of the world, (i.e., to the 
one who is) learned in the Vedas, and free from self-conceit. Be- 
cause, for him who is frcc from egotism in the true sense, the 
knower of the Self, there is no possibility of his desiring pleasures 
or doing action with much trouble. 

Even of sattvie action, the doer is only the un-cnlightened 
man who has got egotism (idea of being the agent); much more 
so in the case of riljasic and tåmasic (actions). 

In worldly usage, even though not knowing the Self, a person 
learned in the Vedas is spoken of as free from egotism (self-conceit), 
in the words, ‘This Brahmana is un-egolistic (modest)”. Therc- 
fore, it is only as distinguished from such a person that the doer of 
råjasic action is referred to as ‘one having egotism’. The word 
‘again’ (“punah”) is for completing the (second) quarter (of the 
verse). 

Action performed by such doer with much trouble, with great 
exertion, is declared to be råjasic. 

ftsnrø^r * før*; i 

Anuhantiham ksayam himsdm-anapek^ya ca paurusam 
M> oh åd-ardbhyate karma yat-tat-t åmasam ucyate 

25. The action which is undertagen through delusion, 
without heed to the consequence, loss, injury, and 
ability, — that is declared to be tåmasic. 

29. This is to dispel lhc idea t hat the contrasl is between the mari of true 
Wisdom who is devoid of egotism, and the un-enlightened man who is egotistic. 

(A) 
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The action which is under tak en through delusion, lack of judg- 
ment, without heed to the cometjuence which would result later 
from it, loss of energy and wealth involved in the performance of 
that act, injury to living beings, and ahility , one's own capacity for 
exertion needed to bring the act to completion— heedless of all 
these that is de c hired to be tam asie, effeeted by Tamas. 

Now, the distinetion among agents is spoken of: — 

ir# i 

srfasp saft n n 

Mukt a-sa mgo(a)nahom vadi dhrtyulssha-saman vi tak 
Siddhya-siddhyor-mrvikurah kartd sattvika ucyate 

26 . Free Ironi attachment, not given to egotism, 
end ued with fortitude and enthusism, and unaffeeted 
in success and failure, (such) an agent is said to be 
ssttvic. 

Free from attachment, he by whom attachment 30 has been 
abandoned, not given to egotism , who is not given to saying, “t have 
done this”, who is endued with fortitude , steadiness, courage, and 
enthusiasm, perseverance, unaffeeted in success and failure: whether 
there is the attainment of the fruit of the action performed or not, 
he is unaffeeted, because he is prompted (to the action in question) 
only by the authority of the Scripture and not by the desirc for the 
fruit etc. 31 ; (such) an agent, he who is of this description, is said 
to be såttvic. 

Rågi karma-phala-prepsur-lubdho himsåtmak o-(d)éucih 
Ilar$a-éokdnvitah kartd rajasah parikirtitah 

.10. attachment: the desire tor the fruit of action and the conceit of bein B the 

agent. (Å) . . ir , s 

31. 4 etc.’ refers to attachment to the act itself. .A) 
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27. Passi onate, desirous of thc fruits of action, 
greedy, destructive, impure, affected by clation and 
dcjection, such an agent is called rjjasic . 

He vvho is pas Sonate, desirous øf, intent on, the fruits of action, 
greedy , thirsting for another’s property, and not giving away his 
own property in holy places to worthy persons, etc., destructive , 
hent on doing harm to others, impure , devoid of external and 
internal purity, affected by elation and dejection, rejoicing on the 
attainment of what is desirable, and feeling sorry on getting what 
is not desirable or on thc deprivation of what was held dcar; — 
these, elation and dejection, arise in him at the success or failure 
of the action engaged in hy himself; — such an agent is called 
råjasic . 

\ 

Ayuktah pråkrtah stahdhah éolho naiskrtiko(a)lasah 
Vis ad i dirgha-sutri co korta tiinutsa ncyute 

28. Unstcady, vulgar, arrogant, dishoncst, malicious, 
indolent, desponding, and procrastinating, such an 
agent is called t arnerne. 

Unstcady , not intent (on thc action), vulgar , cxlremely uncul- 
tured in intcllcct (buddhi) and behaving childishly, arrogant, not 
bowing to anybody, being unbending like a stick, dishonest, decei t- 
ful, concealing his real capacity, malicious, intent on destroying 
the business of others, indolent, not inelined to engage even in 
actions which ought to be done, desponding , always in drooping 
spirits, and procrastinating , postponing for long what ought lo be 
done, not doing in a month what ought to be done today or to- 
inorrow; — such an agent , an agent of this dcscription, is called 
tåmasic . 

0 “i 
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Buddher-bhedam dhrteécaiva gunatas-tri vidhatn 

srnu 

Procyamfinam-aécsena prthaktvcna Dhananjaya 

29. The triple distinction of intellect and of fortitude 
according to the gunas, about to be taught exhaustively 
and severally (by Me), do you hear, O Dhanafijaya! 

The triple distinction of intellect and (the triple) distinction of 
fortitude, according to the gunas, Sattva and the rest— -this flrst half 
of the verse sets out in aphoristic form (what is going to be taught) 
about to be taught, declared, exhaustively, duly without leaving 
out any detail, and severally, distinetively, (by Me), do you hear, 
O Dhananjaya, conqueror of wealth. Arjuna won immense 
wealth, human and divinc, during his conquest of various countries 
in all directions (“dig-vijaya”); therefore, he is so called. 

sraf% ^ ^ i 

i* 

5RT ^ ^ HT ifel HT RT?f Hlf^ U W 

Pravrttim ca nivrttim ca kåryåkårye bhayåbhaye 
Bandham moksam ca yd velti buddhih sd Pdt'lha 

sdttviki 


30. That which knows action and inaction, right 
action and wrong action, fear and fearlessness, 
bondage and liberation, that intellect, O Pårtha, 
is sdttvic. 


That which knows action, “pravrtti”, which leads to bondage, 
the path of Works, and inaction, “nivrtti”, which leads to Mok$a 

(Liberation), the path of Samnyåsa. 


As “pravjtti” and “nivrtti” occur in the same sentence signify- 
ing bondagc ånd liberation, they arc to be (respcctively) under- 
stood as referring to the path of Works (Karma) and the path of 
Renunciation (Samnyåsa) — 
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right action and wrong action, what ought to bc done, i.e. 
that vvhich is enjoined, and what ought not to be done, i. c. that 
which is prohibited. To what is this reference? To performance 
and non-performance of actions producing visible and invisible 
results, having regard to place, time, etc. 

fear , namely, that from which one fears, i.e. the cause of fear, 
and fearlessness, its oppositc, the cause of fearlessness, — with 
regard to visible and invisible matters; 

bondage , together with its cause, and liberation, with its cause; 

that intellect which knows all these, O Pdrtha, is sdttvic. 

Here knowledge 32 is a funetion (vrtti) of the intellect (buddhi), 
and buddhi is that which funetions, passing through various States. 
Fortitude (dhfti) is also only a particular funetion (statc) of the 
intellect (buddhi). 

w snrosrii * wrerftv ^ i 

3m^3BT5TT7T[tcT ITT <n4 II \\ II 

Yayå dhannam-adharmam ca kfijryam cåkåryam-eva ca 
Ayathdvat-prajdnåti buddh'ih så Pårtha råjasi 

31. That by which one apprehends dharma and 
adharma , and also right action and wrong action, 
in a distorted way, that intellect, O Pårtha, is råjasic. 

That by which one apprehends dharma, i.e. what is ordained 
by Scripture (Sastra) (as virtuc), and adharma, i.e. what is prohibited 
by Scripture (as vice), and also right action and wrong action, which 
have been already explained (in the previous verse) 83 , in a distorted 

32. The tlneefold nature of knowledge has already been described (in verscs 20 
to 22). It is therefore stated here that knowledge is diflferent from budd hi, 
whose threefold nature, is now described. (Å) 

33. * kcVya ’ (right action) and* akårya ' (wrong action) refer lo the perlbruiance 
and the non-pcrformance of actions which arc inteuded lo producc visible and 
invisible result, while 1 dharma ’ (virtuc) and ‘ adharma * (vice) refer to the 
‘ apnrva\ and are thus difierenl from the latter. (Å). Aparva : the reniote 
consequcnces of an act with virtue and vice as their cause. See also footnote 32 
in Chap. III. 
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way, not in the proper manner in all respects, (as determined 

everywhere, i. c. by all authorities), that intellect, O Pårtha, is rujasic. 

am* *rr i 

ifør,* m n ^ n 

Adharmam dharmam-iti yd manyate tcimasd(d)vrtd 
Sovvdrthdn-vipantdmsca huddhih sd Pdrtha td»>asi 

32. That which, enveloped in darkness, regards 
adharma as dhanna, and all things contrariwise, that 
intellect, O Pårtha, is tåmasic. 

That which, being enveloped in darkness, regards, understands, 
adharma, that which is prohibitcd, as dhanna, as cnjoined by 
Scripture, and all things, matters to be known* 4 , contrariwise ; 

— it always views them all in a perverted light; — that intellect, O 
Pårtha, is tamasic. 

mrr jfti wrførfcw i 

\\ \\ \\ 

Dhrtyd yayd dh dr nydte manah prd nendriya-k riydh 
Yogen d vyabh icdrinyd dhrtih sd Pdrtha sattvikl 

33. The fortitude by which the functions of the 
mind, the prdnas (vital airs), and the senses, arc 
maintained, that (fortitude), unswerving from Yoga, 
O Pårtha, is sdttvic. 

The fortitude by which— this is to be connccted with the word, 
‘unswerving’, appearing later — are maintained, regulated; 

What (arc regulated)? the functions, the activities, of the 
mind, the prdnas, and the senses: these are regulated, restrained 

34. This includes * kårya ’ and ‘ akårya ' etc. (mentioned in the previous 
verse). (A) 
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from proceeding in ways contrary to Scripture (Såstra); it is only 
when they arc reguiatcd by fortitude (of the intellect, “buddhi”) 
that they will not proceed along ways opposed to Scripture; 

that (i. c, such) fortitude, which is unswerving from Yoga 
i.e. ever accompanying samådhi, concentration of mind. — 

The mcaning is: he who by unswerving fortitude (of intellect) 
maintains (regulates) the activities of the mind, the prånas, and 
the senses, maintains them by Yoga 36 . — 

forti tude of this description, O Par tha, is sattvic . 

g snqfa&r i 

rølH m m tt^Tt ii n 

Yayci tu dharma-k åmCirthån dhrtyå dhårayate(A)rjuna 
Prasangena phulåkdmksi dhrtih sd P år thu rdjasi 

34. But the fortitude by which one holds fast to 
dharma , pleasures, and vvealth, desirous of the fruit 
of each on its occasion, that fortitude, O Pårtlia, is 
rajasic. 

But the fortitude by which one holds fast to dharma, pleasures 
and wealth, setties in his mind that they are always to be accom- 
plished, and becomes desirous of the fruit of each on its occasion, 
whenever one of them, dharma, etc., engages his attention, that 
fortitude, of such a person, O P år tha, is rajasic. 

EPTT ^ I 

* qfai m grøtfr m Il H li 

Yciyå svapnam bhayam sokam visådam madam-eva ca 
Na vimuncati dur -medlid dhrtih sd tdmasi muld 

35. One who is ablc lo muinlain (regulate) the said activities does so by 
Yoga , by that fort i tude which is unswerving, inseparable from samådhi , con- 
centration of mind on Brahman. In the absence of such inseparableness, il 
will be impossiblc to mainlain them by mere fortitude. (Å) 
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35. That by which a stupid man does not give up 
slecp, fear, grief, despondency, and also lust, that 
I fortitude, O Pårtha, is held to bc tåmasic. 

That by which a stupid man, a person of contemptible thoughts, 
does not give up, but holds fast to, slecp, fear, alarm, grief 39 , des- 
pondency, loss of spirit, dejection”, and also lust, addiction to 
sense-pleasure, considering sensual gratification as highly estimable 
for himself, like an intoxicated man, — and thinks that all these 
arc always proper objects for indulgencc, that fortitude of such 
a man, O Part ha, is held to he tåmasic . 

The threefold division of actions, and of the factors of action 
{kår akas), according to the difference in gunas, has been stated. 
Now, then, will be explained the threefold distinetion of happiness, 
which is the effeet (of actions). 

* farøft n u 

Sukham tvidånim tri-vidham irnu me Bharatarsabha 
Abhyåsåd-ramate ycitra duhkhåntam cct nigacchati 


36. And now hear from Me, O Buil of the Bhåratas, 
of the three-fold happiness, in which one delights 
by practice, and surely comes to the end of pain. 

And now, hear from Me, devote concentrated attention to 
My words, O Buli of the Bhåratas, (conceming) the three-fold 
happiness, in which, in the enjoyment of which, one delights, gets 
pleasurc, by practice, familiarity, frequent repetition, and surely 
comes, certainly attains, to the end of pain, the cessation of pain. 




II 3* II 


36. anguish caused by separation from (or deprivation of) an object of enjoy- 
ment. (Å) 

37. fatigue of the sense-organs. (Å) 


P— 37 
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Yat-tad-agre visam-iva parindme(a)mrtopamam 
Tat-sukham sdttvikam proktam-dtma-buddhi- 

prasådajam 

37. That which is like poison at first, (but) likc 
nectar at the end; — that happiness is declared to be 
sattvie (because it is) born of the transparency of 
one’s own intellect (or born of the propitiousness of 
Self-Knowledge). 

That happiness which is like poison at first, initially, on its 
first occurrence; it is painful, since it is preceded by extreme exer- 
tion in the initial stages of acquiring Knowledge (jfiåna), indiffe- 
rence to the world (vairågya), dhyana, and samadhi ; but at the end, 
the happiness arising on the fruition of knowledge, indifference, 
and the rest, is likc ncctar; that happiness is declared to be såttvic 
by the wise, because it is, born of the transparency of one’s own 
intellect, born of the spotlessness, lucidity as of (pure) water, of 
onc’s own intellect— or (to give another interpretation,) born of 
the intensity of the propitiousness of Self-Knowledge, the Know- 
ledge, concerning the Self, i.c. resting on the Self.* H 

faqfa* fltpi røn* 11 il 

Vi$uyendriya-sariiyogdd-yat-tad-agre-(a)inrtopamam 
Parindme visam iva tat-sukham rdjasam smrtam 

38. That which (arising) from the contact of object 
with sense, is at first like nectar, (but) at the end is 
like poison, that happiness is declared to bc rdjasic. 

That happiness which arising from the contact of object with 
sense , which is at first , at the earliest moment, like nectar, but at 

38. In the first interpretation, “ åtma-buddhi-prasåda ” is explained as: “ åtma ” : 
one’s own, ** buddhi intellect, “ prasåda transparency. In the second as: 
“ åtma ” : Self. “ buddhi Knowledge. “prasåda”: propitiousness. In both 
“ jam ” means " born oF”. 
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the end , after it has been completely enjoyed, is like poison, because 
it produces loss of strength, valour, beauty of form, wisdom, 
rctcntive memory, wealth, and cnthusiasm, as also because it 
Icads to ad harma, and its consequence, hcll ctc. \—that happiness 
is declared to be råjasic . 

Ycid-agre cdnubanclhe ca sukham mohatiam-dlmanah 

Nidr ålasya-pramadottham tat-tdmasam-udåhrtam 

39. That happiness which (both) in the beginning 
and in the sequel is delusive to the self, arising from 
sleep, indolence, and negligence (misconception), that 
is declared to be tåmasic. 

That happiness which in the beginning, and in the sequel, sub- 
sequent to its termination, is delusive , produces delusion (confusion) 
to the sclf, \ in oncsclf, and which arises , springs up, from sleep , 
indolence and negligence (misconception), — that is declared to be 
tåmasic . 

I 

Now, then, follows the verse which concludes the subject on 
hånd 89 ; 

n v® il 

'O V® 

Na tad-asti prthivyåm vd dm devesu vd punah 
\ Sattvam prakrtijair-muklamyad-ebhih sydt-tnbhir-gunaih 

40. There is no entity on earth, or again in heaven 
among the devas, that is devoid of these three gunas , 
horn of Prakrti. 

39. namely, that the entire transmigratory existence (sa^åra) is tainted by 
the three Gu^as. (Å) 


580 


There is no entity, animate creature, or the other, (namely) 
inanimate creature, on earth, among men and the others, or again 
in heaven among the devas, that is, that can exist, devoici of * freed 
from, these three gunas , Sattva and the rest, born of Prakfti . 

* 

The entire transmigratory existence (samsara), which is mani- 
fested in the form of actions, instruments of action, and eflects, 
made up of the guiias — Sattva , Rajas, and Tamas — fashioned by 
Avidyå, this evil has thus been described, together with its root. 
It has also been described by the imagery of a tree in the passage, 
“With the roots above”, etc. (XV. 1 et seq). And, it has been 
stated that “having cut asunder this (tree) with the strong axe 
of non-attachment, then, that Goal is to bc sought for'’ (XV. 3 
and 4). 

Since it may be thought that, because everything is made up of 
the three gunas, there is no possibility of bringing about the cessation 
of samsara 40 , it is now necessary to state the means by which its 
cessation can be effected. Also with the object of summing up the 
entire teaching of the Gltå-Såstra, and also of show i ng that the entire 
teaching of the Vedas and the Smrtis which has to be followed by 
those who desire to attain the highest object of human birth is 
only this mueh, the following section beginning with “Of 
Bråhmanas, and K$atriyas, and Vaiéyas”, is commenced: 

srmfa nfwRrft TOTOnåjiR II \\ 

Bråhmana-ksatnya-viéåm iudrånåm ca parantapa 
Karmåni pravibhaktåni svabhåva-prabhavair-gunaih 

41. Of Bråhmanas, K^atriyas, and Vaisyas, as also 
of Sudras, the duties are distributed, according to the 
gunas, born of nature, O scorcher of foes! 

Of Bråhmanas, Kjatriyas, and VaiSyas, as also of Sildras , — 
these (i.e. Sudras) are not grouped with the others, because they 

40. since Prakrti , made up of the three gu#as, is eternal. (Å) 
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have only one birth 41 , and, consequently, cannot study the Vedas, — 
the duties are distributed, settled for each class, disjunctively as 
between one another: — 

On what principle? 

according to the gunas , bom of nature , O Scorcher of foesl 

Nature (Svabhåva) is lévara’s Prakfti, the Maya made up of 
the three gunas ; the Maya that is the source (origin) of the gunas . 
In accordance with them (the gunas), the duties, such as (are asso- 
eiated with) tranquiliity of the mind, have been distributed to 
Brahmanas and others. 

Or (to give another interpretation), the source, cause, of the 
Bråhmaria’s nature is the guna of Sattva; so also, the source of 
the Ksatriya’s nature is Rajas, with Sattva subordinate to it; 
the source of the Vaiéya’s nature is Rajas, with Tamas subordi- 
nate to it; the source of the Sudra’s nature is Tamas , with Rajas 
subordinate to it; since the innate disposition (svabhåva) of the 
fom* are (respectively) observed to be tranquiliity, lordliness, 
endeavour, and dullness. 

Or (to give yet another interpretation): nature (svabhåva) 
is the impression (samskåra) of acts done in past lives, left in the 
minds of living beings, and manifesting itself in the present birth 
as ready to produce its effeets; and this (svabhåva) being the cause 
of the gunas , they (the gunas) are said to be ‘born of nature ’ (sva- 
hhåva-prabhava ), since the appearance of the gunas is not possible 
without a cause. By saying that svabhåva is the cause, it is meant 
that it is a kind of specific cause 42 . 

Thus, in accordance with the gunas , Sattva, Rajas, and Tamas , 
born of nature (svabhåva), i.e. born of Prakfti , the duties such as 
(associated with) tranquiliity are distributed, in conformity with 
their respective tendencies. 

41 . not having (a second birth through) the investiture with the sacred thread 

(upewayana). (Å) 

42. Vusuna .i.e. samskåtu (latent impression) is the nimUta-kårana (second ary 
cause) for the manifestation of the gunas, while Prakrti is the upådhåna-kårana 
(matcrial cause). (Å) 
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Objection: — Duties such as (associated with) tranquillity 
etc., are assigncd to Brahmapas and the others by the Såstra , i.e. 
they are prescribed by the Såstra ; how can it be said that they are 
distributed according to the gunas , Sattva and the others? 

Reply: — There is no room for this objection. Even by the 
Såstra, the duties such as (associated with) tranquillity are assigned 
to Bråhmaiias and others, only with reference to thcir charactcristie 
gunas , such as Sattva , and not without rcgard to the gunas ; there- 
forc, even though the duties are assigned by the Såstra , they are 
said to be distributed in accordancc with the gunas. 

What then arc those dutics?— That is stated: 

3R fasrsnnføvT wmi n vr n 

$amo damas-tapah éaucam ksåittir-drjavam-eva ca 
J nå,nam vijn’ånam-åstikyam brahma-karma 

svabhdvajam 

42. Tranquillity, self-rcstraint, austerity, purity, for- 
bearance, and also uprightness, knowledge, realisa- 
tion, (religious) faith, — these are the duties of Bråh- 
manas, born of (their own) nature. 

Tranquillity and self-restraint: these have the meanings already 
explained 43 , austerity, of the body etc., already specified 44 , purity, 
already explained 46 , furbearance, forgiveness 4 *, und also upright- 
ness, rectitude 47 , knowledge, realisation, faith in the teaching of the 
Scriptures, belief in a hereafter, — these are the duties of Bråhmanas , 
of the Brahmana castc, born of their own nature; this mcans the 
same as what has been referred to as “distributed, according to 
the gunas, bom of nature” (XVIII.41). 

43. vide XVI. t and 2 Com. 

44. vide XVII.14 to 16 and Com. 

45. vide XIII.7 Com. and XVr, 3 Com. 

46. vide XV1.3 Com. 

47. vide XIII.7 Com. 


S83 


m tå ii *1 il 

Sauryam tejo dhrtir-daksyam yuddhe 

c apy apal åy emam 

Ddnam-U vara-bh d vaéca ksatram karma 

svabhdvajam 

43. Prowess, boldness, fortitude, dexterity, and also 
not fleeing from battie, generosity, and lordliness, 
arc the duties of Ksatriyas, born of (their own) nature. 

Prowess, the disposition of a hero 48 ; boldness, strength (of 
character) 40 , fortitude , self-command, that disposition of mind 
upheld by which a man does not get depressed in any situation 
whatever; dexterity , the capacity of an expert, naraely the applica- 
tion to duties, which arise all on a sudden before him, without 
getting embarrassed; and also not fleeing from battie, not tuming 
away from foes; generosity , free-handedness (libcrality) in bestow- 
ing gifts; and lordliness, the exercise of ruling power over those 
who are to be governed; — (these) are the duties oj\ prescribed for 
Ksatriyas, the Ksatriya caste, born of (their own) nature. 

qforcfan* il vrø n 

Krsi-gauraksya - vånijyam vaHya-karma svabhdvajam 
Paricaryatmakam karma iudrasy dpi svabhdvajam 

44. Agriculture, cattle-rearing, and trade are the 
duties of Vaisyas, bom of (their own) nature; and of 
the Sudra, action consisting of service is the duty 
born of (his own) nature. 

48. Vikrama, herois tu, Ihe propensity to assail even thosc who are migliticr 
than oneself. (Å) 

49. non-subinission to indignity or defeat at the hånds of another. (Å) 
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Agriculture , ploughing of the ground, cattle-rearing, protection 
of cows, and trade , the business of a mcrchant, consisting in buying 
and selling (goods), are the duties ofVaityas, the Vaisya community, 
horn of (their own) nature , — And , of the Sudra, action consisting 
of service, of the nature of attendance, is the duty born of (his own) 
nature . 

When these duties prescribcd severally for each caste are 
duly performed, the attainmcnt of Svarga (heaven) becomes their 
natural fruit, as stated in the Smrtis such as the following: “Persons 
belonging to the several castes (var nas) and orders of life ( åsramas ), 
each firmly adhering to the practice of the duties prcscribed for 
him, enjoy the fruits of (their) actions after death, and then by the 
residual (karma) attain to births in superior countries, castes, and 
families, and (possessed of) superior dharma, duration of life, 
learning, conduct wcalth, happiness, and intelligence". (Ap.II. 
ii.2-3; Gau.XI.29). And, in the Puråna also, it is taught that 

persons of the several castes and orders of life attain to different 
worlds and results. 

But the result which is going to be mentioned is due to a quite 
different cause S0 : — 

fafg; II tfy II 

S ve s ve karmanyablnratah samsiddhim lahhate 

narah 

Sva-karma-niratah siddhim yathd vindati tacchrnu 

45. Devoted each to his own duty, man attains to 
perfeetion. How one engaged in his own duty does 
attain perfeetion, that hear. 

Devoted exelusively each to his own duty, differently (for each) 
as declared, according to his nature, man, the person whose duty 
it is (to practise Karma-Yoga), attains to perfeetion, consisting 

50. namely, the perfonnancc of the very same dutics, for the sake of sccuring 
Liberation ( Moksa ). (Å)— and not their specificd results. 
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in the body and the sense-organs becoming qualified tor steadfast 
adherence in the path of Knowledge (jfiåna nijtha), when all one’s 
impurities have been destroyed by the performance of his pre- 
scribed duties, 

Ts this ‘pcrfcction’ attained directly by just performing one’s 
prescribed duty 51 ? No 6E . llow then? 

IIow, by what manner, one engaged in his own duty , does attain 
perf eet ion, that heat 4 . 

wpfoii mm n || 

Yatah pravrttir-bhut ånåm yena sarvam-idam tatam 
Sva-karmanå tam-abhyarcya siddhim vindati 

månavah 

46. From Whom is the evolution of (all) beings, 
by Whom all this is pervaded, worshipping Him 
with his own duty, a man attains perfektion. 

From Whom is the evolution of (all) beings : the word ‘pravrtti’ 
means ‘evolution’, as also ‘aetivity’; and the ‘pravitti’ of all living 
creatures proceeds from f svara, the Antaryåmin, the Rulcr- 
within 63 ; by Whom, I svara, all this world is pervaded ; worshipping , 
adoring, propitiating, Him, I Svara, with his (i.e. one’s) own duty , 
as stated above, cach according to his caste, a man attains per - 
feetion, which consists in merely getting qualified for devotion 
to the path of Knowledge. 

51. Assuming that * perfeetion ’ (. samsiddhi ) refers to Mok$a, the doubt is 
raised whether the prescription of sa&nyåsa etc. as the means lo Mok$a is 
not meaningless, when it could be sccured merely by the performance of one s 
own duty. (Å) 

52. By the mere performance of one’s own duty, neither is Moksa directly 
altainablc, nor even is the compelence for jfiåna-m'ftha. (Å) 

53. The * evolution * of all creatures is from l$vaia; and their ‘activity’ 
prucecds from tlie Antur-yaimin. (Å) 
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It being tbus, therefore — 

%on i 

FTONfrød ^ fførdtfø || || 

£ reyån-s va-dharmo vigunah para-dharmat- 

svanusthitat 

Smbhåva-niyatam karma kurvann-åpnoti kilbham 

47. Better is one’s own dharma (though) destitute 
of merits 54 , than the dharma of another well-per- 
formed. Doing the duty ordained according to 
(one’s own) nature, one ineurs no evil. 

Better, more commendable, is one’s own dharma, even though 
( — the vvords ‘even though’ (“api”) are to be understood — ) it be 
destitute of merits, than the dharma of another well-performed. 
Doing the duty ordained according to (one’s own) nature — this 
refers to what has already been spoken of as ‘born of their own 
nature' (sva-bhåvuju, in vv.42 to 44), one ineurs no evil, sin. Just 
as to a worm, born in a poisonous substance, that poison does no 
harm, so also here. 

It has been stated that one doing the dharma ordained accord- 
ing to his own nature ineurs no sin, on the analogy of the worm 
born in a poisonous substance; that the dharma of another is pro- 
ductive of danger (III-35), and that none, bereft of Self-knowlcdge, 
can ever rest for even an instant without performing action (III.5). 
Therefore, 

sraftwa ft il v* Il 

54. i.e., seemingly destitute of merits. The s vadhar mas, ordained as they arc 
by the gåstras cannot be real/y destitute of merits. But seemingly they may 
appear sn, as when Arjmia tounil the killing in his K$airiya*clliartm as causntive 
of “ great sin ” (1.45), 


587 


Sahajam karma Kaunteya sado$am-api na tyajet 
Sarvårambhå hi do$ena dhumendgnir-ivåvrtåh 

48 . The duty born with himself, O son of KuntT, 
though attended with evil, one should nol relinquish; 
for, all undertakings arc indeed enveloped by evil, 
as fire by smoke. 

The duty born with himself, wliich has arisen evcn at his very 
hirth, O son of Kunti , though attended with evil , because it is com- 
posed of the three gunas, one should not relinquish 66 ; 

For, all undertakings, i.e. all duties, according to the context; — 
whatcvcr thcy may bc, whethcr one’s own, or thosc of another, — 
all of thcm art indeed , i.e. by reason of being inadc up of the three 
gupas, enveloped by evil, as fire by the smoke born with it. 

The import is: abandoning the duty born with oneself called 
sva-dharma, even though one might perform the duty of another, 
he will not be free from evil; and (so) the duty of another is also 
productivc of danger 66 . And, since it is not possible for a man who 
has not known the Self to abandon action entirely, therefore, he 
must not renounce (the duty born with himself). 

(A detailed discussion of this topic follows.) 

The point for consideration is: Is it because of the impossibility 
of renouncing action entirely that one ought not to renounce (his 
own duty), or is it because sin accrues by the abandonment of the 
duty born with oneself 67 ? 

Question: — What is the good of this enquiry? 

Reply : — If it be that the duty born with oneself ought not to 
be renounced (merely) because of the impossibility of renouncing 

55. A (luty which is ordained is not sinful ; and il should not bc relinquished, 
though it be attended with evils, as caused by the three gunas, Sattva and the 
rest, as for examplc, fight ing which involves killing. (Å) 

56. for which reason, it cannot be undertaken. (Å) 

57. sin of pratyavåya, which a rises by the failurc to perform the obligat o ry 
(nitya) duty enjoined by Scripture. (Å) 
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(action) in its entirety, then it becomes thereby established that 
by abandoning (action) entirely, only merit can arise. 

Objection:— Truly so; but it is not possible to bring about 
entire renunciation of action. 

Reply; — Is the Puru$a (soul) of the nature of eternal motion, 
like the gunas of the Sårhkhyas? Or, is action itself the actor 58 , 
like the five skamUws of the Bauddhas undergoing dcstruction 
every moment? In both cases, entire renunciation of action be- 
comes an impossibility* 9 . 

And then, there is a third alternative: when doing an act, the 
being (“vastu“ i.e. soul) is with action; when hc does not act, 
then that very same being (soul) is actionless; in this view, it is 
possible to entirely rcnounce action. And there is this sepciality 
in this theory, namely: the being (soul) is not ever-mobile; neither 
is action itself the actor. Then what? — In the permanent subs- 
tance (soul), action which was (previously) non-existent ariscs, 
and action which was existent comes to an end; the substancc 
(soul) always stays pure, possessing potcntiality (of activity), 
and it is itself the agent 60 —thus say the Kånadås (i.e., Vai£e$ikas). 

Question : — What is there to find fault with in this theory? 

Reply : — This is itself the fault, namely, that it is a theory 
which contradicts the Lord’s doctiinc. 

Question : — How is this ascertained? 

Reply: — Because the Lord has deelared: “Of the unreal, 
there is no existence, e?tc.“ (11.16). But, the doctrine of the Kfinådås 
is this: that the non-existent comes into being and that the existent 
vanishes; thus it is againsi the Lord's teaching. 

58 . i.e. action and actor are idenlical, and so the soul (agent) is of the nature 
of activity. The five sk andha s are: rupa. vijmna, vedanå, samjiiå and samskåra 
(form, consciousncss, feeling, organs and mental dispositions respectively. (Å) 

59. Because, in both cases, it will mcan the ruin of the very nature of the 
soul. (Å) 

60 . as possessing tlie potcntiality to act. (Å) 


Question : — Even though it is contrary to the LorcTs teaching 
how can it be found fault with if it is compatible with reason? 

Reply : — We say (as follows): this theory is faulty, as it is 
contrary to all evidence (presented to reasoning). 

Question : — How? 

Reply: — If (as the Kånådas say) a substance such a “ dvyanuka 
(an aggregate of two atoms) is, prior to its appearance, absolutely 
non-existent, and if, staying for some time after having been pro- 
duced, it again merely becomes absolutely non-existent, then* 
in that case, it follows that what is non-existent itself becomes 
existent and what is existent gets non-existent; (that is to say) 
non-being becomes being and being becomes non-bcing. Here, 
they assume that a non-existent object which is about to be pro- 
duccd (i. c. to come into being) — which bcfore its manifestation is 
like a hare’s horn-— comes into being, on account of the action 
of the (three-fold) cause— the material (samavåyi), the accidental 
( asamavåyi ), and the efficient (nimitta). But (as to this, we say) 
it cannot be asscrted that a non-existent object comes into being 
in the manner stated, or that it stands in need of a cause; for we 
do not find it to be so in the case of the hare’s horn and other 
non-existent objects. If (on the other hånd) a pot and the like 
which are about to be produced are of the nature of entities (i. c. 
realities), then it is possible to understand that they come into 
being with the aid of some cause which merely brings about their 
manifestation. 

Moreover, if the non-existent can become the existent, and the 
existent become the non-existent, then nobody will have faith 
with respect to the coherence between (the different kinds of) 
evidence ( pramåna ) and the objects ascertainable by evidence 
( prameya ) in as mueh as there will be no certainty that (what was 
settled to be) an existent will always remain existent and that a 
non-existent will ever remain non-existent. 

Besides, when they (the Kånådas) say that something is pro- 
duced, they speak of the substance such as the dvyayuka as 
connected with its cause and with reality (cxistence). Having 
indeed been non-existent before its production, it subsequently 
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becomes — through the functioning of its cause — United with that 
cause, namely the ultimate atoms ( paramånus ) and with reality 
(existence), by the relation spoken of as samavåya (inseparable 
inherence); and becoming so connectcd, i.e. intimately united 
with the cause, it becomes existent. With regard to this (theory 
of theirs), they have to explain how for a non-existent thing therc 
can be a cause (that is existent) or a connection with anything 
whatevcr. Indeed, it is impossible to imagine, in the case of a 
barren woman’s son, (his) existcnce, or connection with anything, 
or a cause, through any kind of cvidence. 

Objection: — The Vaise$ikas do not hold that it is the non- 
existent (unreal) that is related (to a cause or with anything); 
they speak of existent objects alone, substances such as the “ dvyanu - 
kas'\ as related to their causes through samavåya (inseparable 
inherence). 

Reply : — It is not so; for they are not taken as existent prior 
to this (kind of) relation. Indeed, the Vai£e§ikas do not hold that 
objects such as a pot exist prior to the operation of the potter, 
the potter’s stick, and wheel, etc. Nor do they hold that forms 
such as the pot are produced solely from clay. From this, as the 
remaining alternative, they have to assent to the relationship of 
a non-existent (pot etc., to its cause; — which is unsustainable). 

Objection:— Al will not be improper to hold that even the non- 
existent can be realated by samavåya (to its cause). 

Reply: — Not so; for, it is not seen in the case of the barren 
woman’s son etc. If, only with respect to the antecedent non- 
existence ( prågabhåva ) of the pot and the like, there is connection 
with their own cause, but not in the case of the barren woman’s 
son and the like, — even though both (classes) arc cqually nott- 
existent, — it needs to be explained how such a distinetion can be 
made. Non-existcncc of onc, non-existence of two, non-existence 
of everything, antecedent non-existence, non-existence afler destruc- 
tion ( pradhvamsåbhåva ), mutual non-existence (itara-itaråbhåva) 
absolute non-existence ( atyantåbhåva ) — nobody can specifically 
show any distinetion among these. And in the absence of any 
distinetion, to hold that only the antecedent non-existence of the 
pot attains the form of a pot through (the operation of) the potter 
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etc., that it also becomes related to the entity known as the pot- 
sherds 61 which form its (material) cause, and that it becomes fit 
for all purposes 63 ; but that such is not the case with rcspect to the 
non-cxistencc after destruction of the pot itself, even though there 
is non-existence (common to both), is unintelligiblc. It is also 
improper to hold that the (other) non-existences, such as non- 
cxistence after destruction, ean nowhere become the objects of 
any proceeding 68 , whereas antecedent non-existence atone, of sub- 
stances such as “ dvyanukas ”, can bccomc thcobjcctof procccdings 
such as becoming produced, and so on, since this (antecedent non- 
existence) is cqually a non-entity, just as absolute non-existence and 
non-existence after destruction are. 

Objection: — Wc do not say that antecedent non-existence 
becomes the existent 

Reply: — Thcn, it is only the existent thatchanges into the 
existent. That is: a pot becomes (takes the form of) a pot, and 
a cloth becomes a cloth! Even this is against all evklencc, just 
as the theory that the non-existent becomes existent. 

Even the Parinåma (Transformation) theory of the Samkhyas 
(al so known as Sat-Kårya-våda) is not distinguishable from the 
theory of the Vaise$ikas, inasmueh as it accepts the production and 
destruction of an effeet with ils peculiar qualities 64 . And, as for 
accepting (their explanation through) manifestation and dis- 
appearance, wc find that these are equally opposed to cvidence, 

61 . # kapåla \ referring to the parts of clay which form the (material) cause 
of the pot. (Å) 

62 . all purposes, dependent ou the pot, such as its production, destruction, 
etc. (Å) 

63 . such as production, etc. (Å) 

64 . d harma = purifiåmu (modification or effeet) (Å); * dharma ’ also means 
e peculiar qualities \ 
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as was the former (Vaiée$ika) theory, when we investigate whether 
they arc cognisable or non-congisable (cxistent or non-existent) 65 . 

From what has been stated, thc theory, that production etc. 
(of an effcct) is simply another State of the cause itself, also stunds 
refuted. 

As the only remaining alternative, there is this doctrine: 
‘‘Existence, one only, the Reality, is through avidyå mistaken 
variously, as taking on diftcrent forms, with attributes such as 
production, destruction (being produced, getting destroyed), etc., 
like a stage-actor”, which has been stated by the Lord in the verse, 
“For the unreal, there is no existence" (11.16); the experiencc 
(cognition) of the existent ('sat') being permanent, and that of all 
the rest being transitory. 

Question : — The Sclf being immutablc, how then can it be 
impossible to renounce action entirely? 


65. According to the Såfakhya theory also, when the new modification (eflect) 
which was non-existent is produced, the previous modification (cause) which 
was existent disappears. This is contrary to the principlc (upheld by the Lord) 
that the non-existent is ever the non-existent and that the existent is ever existent 
(11.16). 

Here, thc Såifikhya says: The effeet, potentially existing (i. c. latent) in 
thc cause is a real entity (existent) though un-manifested ; and becomes mani- 
fested through thc causal operation (kåraka-vyåpåra). Thus, there is only the 
production of manifestation and the disappearancc of non-manifestation, 
Accordingly, this is distinguishable from the Vaisesika theory, sincc there is 
no new creation. 

(The vedntin asks:) Is manifestation existent prior to the causal operation, 
just as non-mani festation; or is it not? — If it is pre-existent, there is futility of 
thc causal operation, and hence no warrant for assuming it. lf it is not 
pre-existent, it could- never be brought about by any mcans whatsocver- and 
you abandon your theory of “ Sat-kårya-vada ” (viz.» causation is the 
manifestation of what is in a latent condition in the cause). 

Again alter the causal operation, does the (prior) non-mani Testation 
(continue to) exist, as does manifestation or does it not? If the former, the 
same fault arises (abandon ment of your theory); and if non-manifestation dues 
not (continue to) exist, sincc an existent bccoming non-existent is unacceptablc, 
thero will bc utter lack of truth in the validily uf the means of proof ( måna ) 
and the object ascertainable ( meya ). (Å) 
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Reply: — Whether thc gunas** are rcalities or whether they are 
fashioncd by avidyå , action is an attribute of the gunas. Them 
sincc it is ascribed to the Self, preeisely through avidyå , it has 
been stated that the man ignorant of thc (truth about the) Self 
eannot indeed renounce action entirely, even for a moment (III. 5). 
On the contrary, the knower of (the truth about the) Self is capable 
of renouncing action entirely, because avidyå has been dispelled 
by vidyd (Knowledge) and there is no possibility of any residue 
renmining of what had been ascribed through avidyå . Verily, 
no residue is left staying of the dual moon etc. falsely raised through 
thc eye-sight affected by timirct , on thc removal of the timira. 
Such being the case, the following statements (of the Lord) are 
quite appropriate: 

“Having renounccd all actions by the mind,...” (V.13), 
etc.; as also (by way of contrast), “Devoted each to his own duty, 
man attains to perfection” (XV11L45); and, “Worshipping Him 
with his own duty, a man attains perfection” (XVIIL46). 

It has been stated that the perfection arising from (the per- 
formance of) action consists in becoming qualified for devotion 
to the path of Knowledge. Seeing that the fruit thereof, namely, 
the perfection consisting in absolutc freedom from action (nais- 
karmya-siddhi ), known as jnånani$ihå , should be told, the Lord 
procceds to (teach it in) this verse: 

tål forrøn forøer I 

II W 11 

Asakta-buddhih sarvatra jitåtmå vigata-sprhah 
Naiskarmya siddhim paramåin santnyåsenå- 

dhigacchati 

49. He whose intellect is not attached anywhere, 
whose self is subdued, whose desires have fled,— he, 
by renunciation, attains to the supremc perfection, 
consisting of freedom from action. 

66. Constituting causcs. and cflects. <A) 


P— 38 
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He whose intellect (buddhi), i. c. the inner sense (antah-karaija), 
is nol allached a nywhere, is frce from attachment to sons, wife, 
and others, that are causes for attachment; whose self, inner sense 
(antah-karana) is subdued , brought under control; whose desir es, 
yearning for body, for lifc, and for pleasures, have fled; he who is 
of this deseription, the knower of thc Self, by renunciation (sarim- 
yåsa), by Right (PI en ary) Knowledge, or by the renunciation of 
all actions for which he is prepared by his Right Knowledge, 
ar ruins ro the supreme perfe etion, consisting pf freedom from action: 
On account of his perfeet knowledge of thc actionless Brahman- 
Åtman — (i.e. their identity), all actions have lied from him, and he 
is a person without action; and this State of his is ‘freedom from 
action’ (naiskarmya), and it is itself ‘perfeetion’ (siddhi) — 

Or, ‘nai§karmya-siddhi’ can be inlerpreted as the ‘siddhi’, 
attainmenl, of ‘naiskarmya’, actionlessness, the State in which he 
remains as the actionless Self. That state is supreme, diflerent 
from any perfeetion resulting from (the performance of some) 
action; it is the state of immediate liberalion (sady o-muk ti). And, 
this, the Lord, has already stated: “Having renouneed all actions 
by the mind. . . .rests. . . .without at all acting or causing to act” 
(V.13). 

In the case of him who has attained to the perfeetion of the 
nature previously stated (XV111.46) through the performance of his 
appropriate duty a$ described above as an act of worship to the 
Lord (XV1II.42 to 46), and who has acquired the discriminativc 
knowledge conccrning the Self, the manner in which the (supreme) 
perfeetion known as ‘freedom from action’ (naiskarmya), consisting 
in hxity in the knowledge of the pure Self, is reached, has to be 
explained. This, the Lord proceeds to do. 

fafø m ^ I 

to h 11 

Siddhim pråpto yathå Brcihma taiha(d)pnoti 

nibodha me 

Scundsenaiva Kaunteya nistha jnånasya yå parå 
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50. How he, who has reached (such) perfection, 
attains to Brahman, that in brief, O son of Kunti, 
lcarn from Me — that (whieh is the) supreme consum- 
mation of Knowledge. 

How he, who has reached (such) perfection, consisting in his 
body and scnse-organs becoming qualificd for devotion to the path 
ot Knowledge, through the Grace of the Lord Whoni he has 
worshipped by pcrforming his prescribed duty : — 

1 he repetition of the words referring to the ‘perfection reached 1 
is for inlroducing wluit follows. What the sequel is to which the 
repetition is intended to lead is (now) stated— 

How, by what method, he attains lo Brahman, the Supreme 
Self (Paramatman), naniely the path of jfiana-ni^tha (devotion 
to Knowledge), that method, the procedure for attainment of 
jnana-nistha, do you learn from Me, understand with certainty, 
from My words. 

Will it be described extensively? No, says the Lord; in brief, 
concisely alone, O son of Kimti. 

The attainment of Brahman, which has been avouched in the 
words, ‘how he attains to Brahman, that learn’, the Lord proceeds 
to describe as of this description, namely, that it is the supreme 
eonsummation of Knowledge. (Hcrc) “Ni$tha” (consummation) 
means perfection, the termination, the final stage. — 

Qucstion:— (Consummation) of what? 

Reply — It is the supreme consummation of Brahma-jnåna 
(Knowledge of Brahman). 

Qucstion : — Of what nature is it.® 7 


07. The questioner implics that the supreme eonsummation ol' Itrahmu-irtåna 
is not generally known to everybody and that it needs to bc brought about 
by the cmployincnt ol special means. (Å). Scc next note. 
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Reply — Of tbe same nature as Åtma-jnåna (knowledge of the 
Self). 6K 

Question: — Of what nature is that? 99 

Reply: — Of the same nature as the Self. 

Question — Of what nature is the Self? 70 

Reply Of the nature describcd by the Lord, and in the 
passages of the Upanisads and (settled) by Nyåya (rcasoning) 7 *. 

Objection : — Knowledge (jnåna)> cognition, is of the form of 
an object; but it is nowhere admitted that the Self is an object (of 
cognition) or that it has a form. 

Reply:— It is stated in S ruti that the Self is with form, in the 
passages,’ ‘Of the colour of the sun’ (Sv.III.8), ‘Of the form of 
luminosity’ (C/7.TIT.xiv2), ‘Self-luminous’ (/?/*. IV. iii. 9). 

Objection : — No; thosc passages are intended (simply) to deny 
that the Self is of the form of darkness (tamas). Sincc it is denied 
in the case of the Self that it is of the form of a substance (clravya) 
or an attribute {guna), it would follow that it is of the form of dark- 
ness (tamas); and the negation of such an inference is the purpose 
of the passages such as, ‘Of the colour of the sun’. Besides, form 
is especially denied (for the Self) by the description ‘formless’ 
(Ka.l.iii. l 5); and it cannot be an object of cognition, as declared in 
passages such as, “His form is not within the range of sight; not 
by the eye does any one see it” (AkII.vi.9, 5v.IV.20), “devoid of 

68. The reply shows thai it can be easily known, since it follows Åtma-jnåna , 
which is well-understood. (Å). Though Brahman and Åtman arc the same 
Truth Absolule, the term “Brahman” signifying the vaslncss of the Basis of all 
appearances makes it incomperehensiblc; whercas “ Åtman ”, signifying 
onc’s own Self appears intimately near at hånd. 

69. expressing the doubt that even that is not well-defincd. (Å) 

70. This question arises bccause the Self is variously understood, causing 
confusion. (Å) 

71. The Lord has dofined the nature of the Self in such passages as U. 20; 

and reasoning shows the Self to be immutable ( kutastha ) and unattached 
( asanga ). (Å) 


597 


sound, devoid of touch” (Aa.I.iii.15). Thcrcfore, it is not right 
to speak of a cognition ot ‘the form’ of the Self. How then can 
there be any cognition of the Self? All cognition indeed, to what- 
ever objcct it relates, tak es the form of that (specific) object. And 
it has been stated that the Self has no form. Whcn both the 
cognition (of the Self) and the Self are formless, how can there be 

the constant contemplation of Self-knowledge, or its consum- 
mation? 

Rcply: — What you say is not correct. It can be demonstrated 
through reasoning that the Self is absolutely stainless (plire), clear, 
and su bile; and that buddhi (intellect) can be as stainless, clear 
and subtlc as the Self and can bear the reflection (semblance, 
åbhåsa) of that aspect of the Self which manifests as consciousness 
(caitanya). The mind (manas) puts on the reflection (semblance) 
of buddhi; the sense-organs put on a semblance of the mind; and 
the body puts on a semblance of the sense-organs; and consequently 
ordinary people view the physical body alonc as the self. 

And Lokåyatikas (materialists) who hold the doctrine that 
the body possesses consciousness declare that the Purina (man) 
is (only) the physical body endowed with consciousness. Similarly, 
there are others who declare that the senses possess consciousness; 
yet others declare that the mind is consciousness; and, others, 
again, who declare that the buddhi is consciousness. There are 
again some who understand what is even inside that ( buddhi ) — 
namely the Avyakta (the Un-manifestcd), called Avyåkfta (the 
Un-difiercntiated), abiding as Av idyd y — to be the Self 72 . Indeed, 
in everything from budd li i clown to the body, the reflection (sem- 
blance) of the Consciousness of the Self (in that) is the cause of the 
wrong notion that it is the Self. 

Wherefore, it is unnecessary to enjoin (the acquisition of) the 
knowledge about the Self. What then (is to be done)? What 
needs to be done is simply the removal of the superim position 
(on the Self) of the ‘not-Self \ sueh as name, form, etc. It is not 
necessary to take any steps to acquire the knowledge of the Con- 
sciousness-Self, since it is grasped distinetively in (association with) 

72 Those who worship, contemplate the Cause (of the Unive.se) consider 
the Antaryånun, the Avyak r ia endued with consicousness, to be the Atman. (Aj 
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the forms of all objects ( buddhi etc.) superimposcd by avidyd. 
Accorclingly, indeed, the Vij nånav åd in Buddhists, hold that there 
are no existent objects (vaxtu) apart from cognition ( vijnårm ) and 
that no external evidence is necessary (to prove the existcncc of 
vijnfwa), since it is admittedly self-cognised. Therefore, what 
nceds to be done is merely the rejection of what is erroneously 
attributed to Brahman through avidyd , and not any cfTort to acquire 
a knowledge of Brahman, as He is intimately well-known. 

Though Brahman is extremely well-known, casily grasped, 
very near, and is the very Self, He appears to the un-en fighten ed 
as unknøwn, difficult to grasp, and very far, and as if Re were 
diflferent (from themselves), because their buddhi (reason) has been 
carried away by the dificrcntia of names and forms invented by 
avidyd . On the other hånd, for those who have turned their 
buddhi away from external forms, who have secured the grace of 
the Guru and serenity (propitiousness) of the mind (åtrnå), there 
is nothing else more blissful, more well-known, more easily grasped, 
and more intimate (than Brahman). And this has been stated 
.by the Lord) thus: “direetly comprehensible, endowed with 
merit, etc” (IX.2). 

Some pedants, fancying themselves to be learncd, say that, 
since the reality that. is the Self is without form, buddhi cannot 
grasp the Self, and consequently devotion to Right Knowledge is 
impossible of attainment. Truly so, for those who have not had 
the benefit of the traditional instruction through the Guru, who 
have not understood the Ved ån tas (the final teachings of the Vedas 
in the Upanijads), whose buddhi (intellect) is extremely addicted 
to external objects, and who have not made any effort to resort 
to the right means of getting (true) knowledge 75 . But to those 
who are the oppositc (i.e. have had the traditional instruction 
through the Guru, etc.), it is wholly impossible to believe in the 
reality of the difTerentiated objects of common experience, consist- 
ing of the perceived and the perceiver, since they cannot comprehend 
anything other than the Consciousness-Self ( åtma-caitanya ) as 
real. And we have stated (previously) that this is exaetly the 
truth, and not the contrary. And the Lord has expressed the 

73. Each preccding attribute is to bc understood as the causc of the succeed- 
lng one. (Å) 


same in the verse, “That in which all beings are awake, that is 
night for the Mimi who sees” (11.69). 

Thcrefore, it is only the disappearance of the belief in dualism 
resting on external forms (appearances) that can bring about 
the abidance in the true nature of the Sclf. Indeed, the Sclf is 
not a thing which is unknown to anybody at any time; it is not an 
object to be attained, or ahandnned, or acquired. Tf indeed the 
Self be (absolutely) unknown, it would follow that all activities 
have no end or aim in themselves 74 . And it is not possible to 
imagine that they are for the sake of the physical body etc. which 
ure inanimate (have no consciousness); nor that happiness is 

(sought after merely) for the sake of happiness or that pain is 
(suflered merely) for the sake of pain. — For, all proceedings (activi-' 
ties) are intended to culminate in the realisation of the Self 75 . 
Whereforc it is concluded that just as no external cvidence is needed 
for discerning (the existence of) one’s own body, there isno need 
for any external evidencc for eomprehending what is more near» 
namely the Self, who is most intimate, and that devotion to Sclf- 
Knowledge is very familiar to those who possess the faculty of 
discrimination. 

Even those who hold Ihe view that knowledge (jnfina, cogni- 
tion) being without form cannot be direetly perceived, must admit 
that, since the comprehension of any object of knowledge is 
dependent on cognition, cognition is perfeetly well-known, inex- 
actly the same manner as happiness and the like. 

Also, (with respect to cognition) there can be no question 
of ‘seeking to know’ it. If cognition were (in faet) unknown, it 
should be sought to be known as any other object of cognition; 
just as for instance a knower desires to comprehend through cogni- 
tion an object of cognition such as a pot, so also should he seek to 

74. Since all actions intended for sccuring prosperity or final bealitude can- 
not, in the absence of ibe person who desires them, be related to oncself, their 
purposefulness becomes bascless. (A) 

75. It is thus established (hat there is a person who desires the fruits of his 
activities, and Ihat nit activities (cnjoined by grut i) *uch as yafaa are intended 
as a mcans to Sclf-knowlcdge, as seltled by reasoning (flr.Sfl.III.iv. 26-27). (Å) 
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comprehend even cognition itself through another cognition; 
but this is not what happens. 

So we conciude that cognition is pcrfectly well-known (to every 
one); and that the cogniscr also is thereby well-known. Con- 
sequently, efifort need not be made for (securing) knowledge (of 
the Self or Brahman) 76 , but it (elTort) is necessary only for getting 
rid of the conception of the not-Self as the Self. Therefore, devotion 
to the path of knowledge ( jnana-ni$thå ) is quite feasible of attain- 
ment. 

How this supreme consummation of Knowledge 77 is attained 
is now stated : 

5rRt ErRfSSRR ^ \ 

Buddhya viéuddhayå yukto dhrly d{d)t mdaam 

niyamya ca 

§abdad%n- vi$aydms-lyak Ivå ruga dvesau vyudasya ca 

51. Endued with a pure intellect, subduing himsclf 
with fortitude, relinquishing sense-objects such as 
sound, casting off attachment and hatred; 

(The sentence is completed in versc 53.) 

Endued With a pure intellect possessed of the determination 78 
free from Måyå (illusion) 79 , subduing , keeping under control, 
bimse!/, the aggregate of the body and the senses, with fortitude , 

76. Since knowledge (cognition) is ever present, there is no injunetion ( vidhi ) 
with respect to it, such as is prescribed for bringing about manifestation (of 
something that is not present). (Å) 

77. The supreme culmination of the Knowledge of Brahman ; the culmination in 
Brahman through the abolition of all aUnbutes not pertaining to Him but 
ascribed to Him falsely, and consisling in the continuous ilow of the aware- 
ness of Brahman. (Å) 

78. The certainly of the identity of Brahman and the Åtman. (Å) 

79. i.e. utterly devoid of doubt and misconccplion. (Å) 
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self-command; relinquishing seme-objects such as sound — from the 
context, this means, abandoning all superflous happiness, all 
objects except thosc alone which arc necessary for the bare sus- 
tenance of the body) ; casting ofj\ abandoning, attachment and hatreel 
even for those objects which may be mel with as needed for the 
maintenance of the body; 

Thereafter, 

far* Ittrt 3g<nf*ra: n nt \\ 

Vivikta-sevi laghvdsl yata- vdk-k dy o-n i dnasah 
Dhydnct-yoga-paro nltyam vairdgyan? 

samupdsritah 

52. Rcsorti ng to a sequestered spot; eating but 
little; speech, body, and mind controlled; ever engaged 
in meditation and conccntration; possessed of dis- 
passion ; 

Rcsorting tn a sequestered spot always betaking himself to 
such solitary places as a forest, sand-bank of a river, a mountain- 
cave; eating but little , habituated to a moderate diet; — these two 
are meniioned as conducive to serenity of mind by warding off 
evils such as sleep 80 ; 

speech , body , and mind controlled: the ascetic-devotee of the 
path of Knowledge must restrain his speech, body, and mind; 
so, with his senses calmed; ever engaged in meditation , always 
having it as his supreme business to engage in the contemplation 
of the natural State of the Self, and conccntration (of the mind), 
with one-pointedness, on the Self alone the word 6 ever' (“ni tyam”) 
is for the purpose of declaring that there is nothing clse for him to 

80, The former conduces to one-pointed composure of mind, while modera- 
tion in diet wards off evils such as sleep, indolence, and mis-comprehension, 
which distract the intellect. (Å) 


engage in, such wl as mantra-japa (repetition of formula sacred to 
any deity); possessed of dispassion, freedom from desire for objects 
seea and unseen, which he sliould alvvays thoroughly betakc himself 
to; 

And bcsidcs, 

snif rc i 

fafsa FRtTJ SrølJSTO II 4.3 II 

Ahamk dram halam clarpam kåmam kroclliam 

parigraham 

Vimurya nirmamah sdnfo Brahma-hhuyaya 

kalpate 

53. Forsaking cgolism, powcr, arrogance, lust, wrath, 
and property, freed from tlie notion of ‘ mine and 
tranquil, hc is lit for becoming Brahman. 

Forsaking, abandoning, egotism , identification of self with 
(i. c. cnlertainment of the idea of T with respect to) the body, 
senses, etc.; powei\ the capacity which is associated with passion 
and desire, and not any other strength such as that of the body, 
which being natura! is impossible of being abandoncd; arrogance 
which comcs close upon exultation and leads to the transgression 
of virtue (dharma), as stated in the Smrti: “When a man exults, 
hc becomes arrogant; and when he bccotncs arrogant, hc trans- 
gresses dharma’’' (Ap.F.13.4); lust , desire, wrath , repugnance, 
and property; though having relinquished all the passions of the 
senses and the mind, hc may gct some external belongings, ncces- 
sary for bodily sustcnance and for the observance of his rcligious 
duties (dharma); these also he abandons; he bccomes a Paramo- 
hamsa-Parivråjaka (a samnylsin of the fourth or the highest order 82 ); 
freed from the notion of ‘ mine \ not regarding even the bodily lifc 

SI. rclcrring to circumambulation ( p radak $inii\ proslration (prouånut), etc., 
which are impediments to Dhyåna-yoRa. (Å) 

82. The other three orders aic Knficaka, Buhudaka, and Ilcnhsa. 
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as his; and , becausc of this 83 , tranquil , peaceful, — 7?^, who is of this 
nature, having destroyed all (trace of) exultation and care, the 
ascetic devoted to the path of Knowledge, is Jit, qualifies, for be - 
Corning Brahman. 

Tn this manner, 

JRremm siNfrr * i 

il vM li 

Bralimabhulah prasanndtma na socali na kdmksati 
Samah sarvesu hhntesu nicnl-bliaktim lahliale 

par dm 

54. Brahman-bccomc, (and) of serenc self, hc neither 
grieves nor desires; the same to all beings, he attains 
to supreme devotion unto Me. 

Brahman-become, having reached Brahman 84 , and of serene 
sclf , having attained the tranquiility of the Self 86 , he neither grieves, 
feels distressed about any deficiency in matcrial possessions or 
any lack of excellence in himself, nor desires. 

The statement, “he neither grieves nor desircs“ is a mere 
reference to what is the natural condition of the person who has 
become Brahman, for it is indeed not proper (o associatc the 
desire for any unattained object with the knower of Brahman. 

Another reading is “he neither grieves nor cxults (na hrsyati) ’ 
(i,e. “hrsyati” instead of “kftihk§ati”). 

The same to all beings , that is, he looks upon the pleasure 
and the pain of all beings by the same standard as for himsclf 
(VI. 32); the perception of the One Self, the same in all, is not 

83. i. c. the absence of the ideas of k 1 * (Aluimkåra) and k mine ’ Umimakiira). (A) 

84. Hvcn vvhile alive, he is freed from all evils and enjoys ihe unexcellcd hlisS, 
namely Brahman, as being his very Sclf. (A) 

85. adhyutma-prasuda: the manifestation of the supreme bliss, through the 
removal of all evil, in the individua! sc*lf. (Å) 
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meant liere, as it is being stated (in the next verse) in the words, 
“By devotion he knows Me .XVII 1.55)”; 

he, the devolec in the path of Knowledge, of this nature, 
attains to supreme elevation , the highest and the fourth kind of 
devotion, designated as Knowledge, unto Me, the ParameSvara 
(the Supreme Lord) 86 , which has been referred to in the verse, 
“Four kinds of virtuous men worship Me” (VTI.16). 

Thcrcupon, 

tTcTt ITf ffr^T || || 

Bhaktyå m&m-abhijånåti yåvsn-yaicåsmi t at tvat ah 
Talo måm tattvato jnåtva visate taå-amntaram 

55. By devotion, hc knows Mie in reality, what and 
who I am; then having known Me in reality, he forth- 
with enters into Me, 

By the devotion termed Knowledge, he knows Me in reality, 
what I am, that T am Myself the vast multiplicity caused by the 
upadhis (limiting adjunets), and who I am, that I am in truth devoid 
of all the multiplicity caused by the upadhis, that 1 am the Supreme 
Person, that 1 am like the akåSa; he knows Me to he the non-dual, 
Consciousness Absolute — the One essence, Unborn, Un-decaying, 
Un-dying, Fearless, Deathless. Then , having thus known Me in 
reality , he forthwith enters into Me, Myself, immediately on attain- 
ing Knowledge. 

Here, it is not meant that the act of knowing and the act of 
entering forthwith arc two separate acts, as denoted by the terms 
‘knowing’ and ‘entering forthwith’. What then is meant 87 ? It is 

86. For that person who is freed while yet living C jivan-mukla), devotion 
to Knowledge which has been attained in the manner stated becomes well- 
cstabl ished, and dirccl knowledge of the identily of the Brahman-Åtman, 
whose fruit is final emancipation {mok?a), is gained.— (Å) 


87. i. c., by the act of entering. 
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simply Knowledge itself, for which there is no other result, as has 
becn declared 8 * (by the Lord), “Mc do you, also, know to be the 
Ksetrajna”. (XIIL2). 

Objection : — Is this not indced contradictory, to say that 
“he knows Me M by “the suprcrae consummalioii of Knowledge”? 
As to how this is contradictory, it is thus: Whcn the knowledge 
of a particular object arises in the knower, at that moment itself 
the knower knows that object; and jnåna-ni§thå (devotion to or 
consummation of Knowledge), which implies repetition of the 
knowledge, is not necessary. Thereforc, the contradiction lies 
in saying (by implication) that he does not know (Me) by Know- 
ledge, but only by ‘devotion to’ Knowledge, that is, by the repteti- 
tion of (the act of) knowledge. 

Reply : — The objection does not hold here; for the word 
‘ nifthå * (devotion, consummation) denotes what knowledge, — 
endowed with all the causes conducive to its production and to its 
fruition, and devoid of impediments, — culminates in, namely, 
the assured statc of Self-Awareness (direct experience of the Self 
aimåmibhavu). By the teaching of the Scriptures (Saatra) and the 
Master (Åcårya), and with the aid of co-operativc causes which 
bring about the rise and the fruition of knowledge, namely, the 
purity of the intellect ( buddhi ) etc. (XVI II. 51-53) and the attributes 
of humility and the rest (XIIJ. 7 to 1 1), Knowledge of the identity 
of the individual Self (K$etrajna) and the Supreme Self (Paramåt- 
man) is produced; this Knowledge, accompanied with complet© 
renunciation of all action which is bound with the perception of 
diversity such as agency and other factors of action, finally stays 
in the assured form of the direct experience of one’s own Self 
(Svdtmctnubhava) ; and it is this (culmination) which is spoken 
of as the supreme consummation of Knowledge. It is this jnåna- 
nifthå (abidance in Knowledge) which has been mentioned as the 
supreme, the fourth, kind of devotion {bhakti; VIL17), with re- 
ference to the (other) three kinds of devotion, that of the distressed 

88. Lest it be doublcd that there is some other result, namely (entering, i.e.) 
the atlainment of Brahman, the Lord’s declaration is quoled as authority for 
the non-differencc (identity) of Brahman and the Self from which it follows 
that the attainment of (i.e. enlrancc into )Brahman is not dilTercnt Ironi Know- 
ledge. (Å) 


devotee etc. (VII. 16). Through that supreme devotion, he (the 
jftåni-devotee) knows the Lord as He is; and iminediately thcreon 
the perception of difference betwccn the Lord (Tsvara) and the 
individual Self (Ksetrajna) is abolished entirely. Whereforc, there 
is no contradiction in the statement, “he knows Mc by the blmkti 
nf the form of devotion to Knowledge 

In such a case alonc can all the Scriptures — the Vedåntas 
(Upani§ads), ! tihåsas, Purånas and Smrtis — which prescribe 
retirement (from activity, worldly life) becomc meaningful. The 
scriptural texts arc: 

“Having known (lt), they renounce and lead a life of mendi- 
cancy” tø-.lll.v.i)) 

“Thereforc they say that renunciation is surpassing among 
austerities”. Malta Nå — 11.79)) 

“Renunciation excels” (A/a/m. Va.~11.78); 

“Renunciation of actions is Samnyåsa” (XVI1L2); 

“Abandoning the Vedas, this world, and the next” (Ap. II. 
23.13); 

“Renounce dhurma and adharma” ( M.B.-Sånti , 329-40) ; 
331-44)) and so on. 

Here (In the Gitås) also, there arc several statements enjoining 
samnyåsa*'\ lt is not proper to imagine that these passages are 
meaningless; nor can they be deemed to be of the nature 
of “ anha-våda “ 90 , sincc they occur in the sections which deal with 
that particular topie {sariwyåsa). 

Also, because Mok§a connotes abidance in the natural im- 
mutable State of the Self within". It is indced not appropriate 

89. such as V. 13. (Å) 

90. explanatory statement — as opposed to vid hi. (U prcccpt enjoining some_ 
thing) — whosc mcaning is not to bc taken litcrally. 

91. lt follows that the seeker of liberation wlu> is devoted to (the path of) 
Knowledgc, which is the means to Mok^a, has to resort to santfiyåsa, and no^ 
follow the path of works. — (Å) 
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for one who wishes to reach the eastern sea to take the same road 
as the man who wishes to reach the western sea, i.e. to proceed 
in the opposite direction. And devotion to Knowledgc (juåna- 
nifthå) signifies the determined persistence to establish the con- 
tinued Awarencss of the i nner Self, the association of which with 
action is as incompatible as (the onc wishing to reach the eastern 
sea) going towards the western sea. That the disparity between 
the two is as (wide as) that between a mountain and a grain of 
mus turd is the positive conclusion uf thot;c who know the modes 
of pro of (i.e. of philosophers) 92 . Thus il stands established that 
the devotion of Knowledgc ( jnåna-nistha ) is to be practiscd by 
renouncing all action. 

The truit of Bhakti-yoga , which is the worship of the Lord 
through one’s appropriate karma (duty), is the attainment of the 
perfeelion which consists in beeoming qualified for the devotion of 
Knowledge, which, brought about by the former ( Bhakti-Yoga ), 
terminales in Mok?a (liberation). This Yoga of Devot ion to the 
Lord is now praised, in the scction which sums up the tcaehing of 
the (Gifå) Suslra , with a view to confirming what has been settled 
as the teaching of the Såstra. 

fsnqt i 

II HA il 

Sarva-karmdnyapi sadå kurvåno mad-vyapåérayah 
Mal-prasådåd-avåpnoti såsvatam padam-avyayam 

56. Even doing all actions always, taking rcfuge in 
M e ,_he attains to the eternal, immutable State by 
My Grace. 

E>vcn cioing, engaging in, all actions always, though they niay be 
probibited actions as well, Utking rcfuge in Me, Våsudeva, the 
Lord (I svara); that is, with his entire self offered to Me, fte, that 

92. sincc it is established by Sruti and Smrti that alt action is abolished by 
Knowledgc, and they both caiintH cu-exist in the aamo person. (A) 
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man, attains to the eternal, ever-lasting, immutable State of Vi§nu, 
by My Grace , the Grace of thc Lord 93 . 

Wherefore thus, therefore— 

uro i 

alffi n p ifag »rfssrøn it w n 

Cetasd sarva-karmdni mayi sathnyasya mat-parah 
Buddhi-yogam-updértya mac-cittah satatam bhava 

57. Resigning mentally all deeds in Me, regarding 
Me as thc Supreme, resorting to Buddhi-Yoga, become 
mind-absorbed in Me ever. 

Resigning mentally , through discriminative understauding 94 
all deeds , productive of seen and unscen results, in Me , the Isvara, 
in the manner stated in the verse, “Whatever you do, whatever 
you eat, etc. (IX. 27); regarding Me, Vasudcva, as the Supreme, 
the highest goal, wiih your entire self oflered to Me; resorting 
to Buddhi-Yoga , having recourse to Buddhi-Yoga, i.c. conccntra- 
tion of mind on Me, as your sole refuge, become ever, 
always, mind-absorbed in Me exelusively. 

arør n ^ ii 

Mac-cittah sarva-durgdni mat-prasdddt-tarhyasi 
Atha cet-tvam-ahamkdrdn-na srosyasi vinamksyasi 

58. Fixing your mind on Me, you shall, by My 
Grace, overcome all diiliculties; but if, from self- 
conceit, you will not hear (Me), you shall perish. 

93. i.c. thc dawn of Right Knowledgc. (Å) 

94. that liberation is possible only through the PIcnary Wisdom obtainable 
by the Lord’s Grace, and not merely (by thc performance of) works. (Å) 
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Fixing your mind od Me, you shall, by My Grace , overcome, 
cross over, all difficalties, which are insuperable and constitute the 
cause of samsåra; but if, from self-conceit, thc egotism that “I am 
a learned man”, you will not heat Me, accept My advicc, then 
you shall per is h, go to ruin. 

You shouid not also entertain this thought: “1 am indepeudcul, 
why shouid I carry out what another says?” — 

fwwi II VA II 

Yad-ahamkdram-déritya na yotsya iti manyase 

Mithyaisa vya vdsåy as-te prakrtis-tv dm niyoksyati 

59. If, betaking (yourself) lo egotism, you think, 
“ 1 will not fight”, vain is this your resolve; Prakfti 
will constrain you. 

IJ, moreover, betaking yourself to egotism, you think , form thc 
resolve, U I will not fight ”, “I will not engage in hattie”, vain is this 
your resolve ; because, Prakrli , (your) nature as a Ksatriya, will 
constrain you (to light). 

Also because, 

^ il il 

Svabhdvajena Kaunteya nibaddhah svena karmanå 

Kartum necchasi yan-mohdt-karisyasyavaio(a)pi tat 

60. Fettered, O son of Kunti, by your own karma, 
born of your own nature, what you, trom delusion, 
desire not to do, that you shall have to do even in spite 
of yourself. 

Fettered, definitely bound, O son of Kimli, by your own karma, 
duty, born of your own nature, narøcly prowess and the rest, pre- 

P— 39 
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viously specified (XVIII.43), what act you, from delusion, lack of 
judgmcnt (“aviveka”), de sire not to do, that act, you shall have to 
do, even in spite of yourself, being quite under control (of external 
forces). 

For, 

Iévarah sarva-bhutdnåm hrd-deée{A)rjuua tisthati 
Bhråmayan-sarw-bhutåni ycmtr&rudhåni inåyayå 

61 . O Arjuna, the Lord, dwells in the hearts of all 
beings, whirling by Maya all beings, (as if) on machines 
mounted. 

O Arjuna, hc who is of bright inner self, i.e. whosc inner- 
sense (antah-karana) is extremely pure, — following the Sruti, 
“The dark day and the the bright day” (R.V. Vl.ix.l). .where 
the word ‘arjuna’ is used in the sensc of white or pure) — 

the Lord (Isvara), He who rules (over all), namely Nåråyana, 
dwells , has His abodc, in the hearts of all beings , living crcatures; 

How He dwells is being stated: 

whirling, causing to resolve, all beings , by Maya , deception, 
illusion, as if on machines mounted , — the expression ‘as if’ (“iva”) 
has to be understood liere; — in the same way as contrivanccs 
like dolis in the form of men made of wood arc ‘mounted on’, 
directed (made to revolve) 95 . The word ‘whirling’ is to bc taken 
with the word ‘dwells’. 

erfa i 

ewrr?Trqrf wi wwfk II II 

95. Con t ri vances such as those made of wood arc made to whiri by a comnioa 
juggicr by illusion; in the same way the Lord causcs all beings to whiri. (A) 
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Tam-eva iarancim gaccha sarva-bhåvena Bhdrata 
Tat-prasådåt-parani iuntim sthånam pi dpsyusi 

éåivatam 

62. Resort to Him alone as refuge with all your 
heart, O Bhårata; by His Grace shall you attain 
supreme peace (and) the Etcrnal Abode. 

Resort lo Him alone, the Lord (Isvura), as refuge, for the 
removal of the distress of samsåra, with all your heart, with your 
vvholc being' 1 *, O Bhårata ; thereupon, by His Grace, the Graec of 
Tsvara, shall you attain supreme, pre-eminent, peace, perfeet in- 
difference to worldly attachments, and the Eternal Abode 97 , the 
Supreme State of Mine, Visnu’s. 

tot n $3 ii 

Ilt le jnåtumi-åk hydtam guhydd-guhya-taram mayå 
Vimréaitad-aéest’na yuthecchasi tathu kuru 

63. Thus has vvisdom, more sccret than all that is 
secret, been declared to you by Me; rcflecting over 
it fully, act as you like. 

Thus has w isdom f more secret than all that is secret , more 
mysterious than all that has to be guarded as secret, been declared 
lo you by Me, the Omniscient Lord; rcflecting, bestowing considera- 
tion, over it, the Såstra, the teaching as declared above, fully, i.c. 
everything that has been taught, act as you like ° 8 . 

Hear what I am again going to say: 

q^qqq gq* sjq % <Kq qq: I 

q sæfafa TO* ii n 

96. i.c, by the working of the mind, by spccch, and by physical action. (Å) 

97. It is called * abode \ sincc the liberated abide in it. (Å) 

98. Practisc Knowlcdge or Karma, whichever you vvisli. (Å) 
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Sarva-guhya-tamam bhuyah srnit me paramam 

vacah 

hlo(a)si me drdham-iti tat o vaksydmi te hitam 

64. Hcar again My supreme word, the most secret 
of all; because you are My close favouritc, thcre- 
fore will 1 speak what is good for you. 

Hear, again, though more than once declared, My supreme 
word, the most secret of all secrcts, — which 1 am telling you not on 
account of doubt or from self-interest; 

Then, why? — 

Because you are My close favourite, ever, unshakably dear to 
Mc, therefore, tor that reason, will 1 speak, tcll you, what is good 
for you, the supreme good, namely, the means of attaining Know- 
ledge. That, indeed, is the most beneficial of all that is good. 

What is that? The Lord says: 

^ ^ sfosTKt fsrctsfa II 11 

Man-mand bhava mad-bhaklo mad-yåjl mam 

namaskuru 

Mdm-evaisyasi satyarn te pratijåne priyo(a)si me 

65. Occupy your mind with Me, be devoted to Me, 
sacrifice to Mc, bow down to Me; you shall reach 
Myself. Truly do I assevcratc unto you, (for) you 
are dear to Me. 

Occupy your mind with Me, fix your thought on Me; be devoted 
to Me, be My worshipper; sacrifice to Me, be always disposed to 
sacrifice to Me; bow own to Me, pay your respectful obeisance 
also to Me alone. Thus acting, i.e. offering to Våsudeva alone 
all your aims, means, and ends, you shall reach Myself, come to 
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Me. Truly do / asseverate unto you, 1 make a solemn promise in 
this matter; for you are dear to Me. 

The meaning of this sentence is: thus, knowing the Lord to 
bc true to His promise, and bcing convinced that devotion to the 
l ord certainly brings about Liberation (Mok$a), one should 
devote himself exelusively to the Lord as his refuge. 

Having concluded the teaching that the supreme secret of the 
Devotion of Karma-Yoga is taking refuge in the Lord (Isvara), 
and now fceling that He should State the fruit of the Devotion of 
Karma-Yoga, as determined in all Vedåntas (Upanijads), namely, 
Right (Plenary) Knowledge, the Lord says: 

^ STrø JTsf I 

315 m m w . n ^ 11 

Sarva-dharm dn-pan tyajya måm-ekam iaranom 

vraja 

Aham två sarva-påpebhyo moksayisyåmi må sucah 

66. Relinquishing all dharmas, take refuge in Me 
alone; I will liberate you from all sins; grieve not. 

Relinquishing all dharmas— by the word ‘dharma’, even 
‘adhanna’ is to be understood, sincc absolute freedom from all 
action (nai§karmya) is intended to be taught here, as borne out 
by the following passages from Sruti and Smfti: 

“ He who has not ceased from wicked acts (i.e. adharma)” 
(KaJ.ii.24). 

“Renounce dharma and adharma”. (M.B.Sånti. 329,40.) 

So, the meaning is: renouncing all actions (righteous and un- 
righteous), take refuge in Me alone, the Self of all, the Same, dwell- 
ing in all beings, the Isvara (Lord), the Permanent, destitute of 
(the several modification such as) being in the womb, birth, old 
age, and death, and the One, with the belief that I am verily That. 
The import is: “understand that there is nothing else besides Me”. 
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/ will liberale you, when you have this settlcd understanding, 
from all sins , all sorts of bondage occasioned by dharma and 
adharma, by manifesting Myself as your own Sclf. So has it been 
already said: “J, abiding in their Self, destroy the darkness (in 
them) by the luminous lamp or Knowledge”. (X.l 1). Thercforc, 
grieve nol, do not give yourself over to sorrow. 

* 

(Now follows the concluding and conclusive discussion to 
determine which exactly is the Path advocaled by the O i tå.) 

What is it that has been settled in this Gitå-såstra as the mcans 
to final beatitude {nih&reyas — Highest Good, Highest Bliss)? 
Is it Knowledge, or Action, or both together? 

Question: — Wherefrom this doubt? 

Reply:— Passages such as, ‘'Knowing which, one attains the 
Tm mortal” (XIII. 12), “Then, having known Me in reality, he 
forthwith cnters into Me,’ (XV1II-55), demonstrate lhat the attain- 
ment of the highest bliss is through pure Knowledge (unattendcd 
by anything else). Such passages as, “Your right is to work oniy” 
(11.47), “Do you, surely, perform action” (IV. 1 5), teach that the 
performance of action is quite necessary. Sincc both Knowledge 
and works are thus taught to be obligatory duties, there may also 
arise the doubt that both of them conjointly might be the means 
to the Highest Bliss (of Liberation). — 

Question:— What is the use of this enquiry? 

Reply,— It is this to be sure, namely, to determine which one 
of the three (Knowledge, action and Knowledge-/?/w.s>action) 
is the means to the attainment of the Highest Bliss. Wherefore, 
this matter is fit to be investigated in extenso. 

Pure S el f- Knowledge is indeed the means to the Highest 
Bliss, since, as removing the belief in dualism (apprehension of 
difference), it culminates in the fruit of final emancipation 
(, kaivalya ). Notions of diversity, such as action, the factors of 
action, and the result of action, perpetually arise in the self through 
avidyå. “(This) action is mine”, “I am (its) agent (doer)’, “I am 
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doing tliis act for such and such a result”, jn this form, avidyå 
has been functioning from time without beginning. What can 
put an end to this avidyå is the Knowledge concerning the Self, of 
this torm, ”1 am truly this, the un-attached non-agenl, free from 
action and from (its) results; there is nothing whatever other than 
myself”, since it brings about, even as it arises, the cessation of the 
notion of diversity which is the cause of the propensity to action. 
The word ‘indeed 7 (in the opening sentence of this paragraph: 
“Pure Self-Knowiedge is indeed ”) signifies the setting aside of the 
other two alternatives, thus: neither by works alone, nor by Know- 
ledge and works conjointly, is the Highcst Good attainable. Be- 
sides, since the Highest Good is not an effeet to be produced by 
any action, it is impossible that action can be the means to it. 
Éternal Reality (a self-existing thing) is not, indeed, produced 
either by action or by Knowledge. 

Question : — Even Pure Knowledge is of no nse, then? 

Reply : — Not so; by bringing about the cessation of avidyå , 
it culminates in the fruit, which is experieneed, namely, emancipa- 
tion. It is observed (from experience) that the knowledge which 
destroys the darkness of ignorance does culminate in emancipation^ 
as its result. As for instance, in case of a rope etc., there is the 
result of the light of the lamp which removes darkness, namely the 
(cause for the) false knowledge of a serpent, etc. (superimposed 
on the rope etc.). The result of the light indeed culminates in the 
rope remaining detached, simply as a rope, the false notion of 
serpent having been completely turned away from it; so also with 
Knowledge (of the Self). 

Indeed, it does not happen that the agent and other factors 
of action, which are concerned in the act of cu tting (wood), the 
act of churning for fire, etc.,— acts whose results are visible and 
definitc, can engage themselves (at the same time) in a different 
act whose result will be other than the severance (of wood) or the 
appearance of fire, etc. (as the case rnay be). In just the same 
way, it is impossible that the knower and other factors of (the) 
action (of knowing) which are occupied with the act of Knowledge- 
devotion (jiiåna-nifthå)- whose result is also definite and perceiv- 
able— can (at the same time) engage themselves in a different act 
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productive of a result other than the fruit (of jmna-nisthå), the 
emancipation of the Self. Wherefore, it does not stand to reason 
that the devotion of Knowledge can be conjoined with works. 

Objection : — The two can be conjoined, just as the act of eating 
and the act of fire-worship (< agni-hotra ) etc. 

Reply : — No ; 99 because, when emancipation is the fruit of 
Knowledge, it is impossible (for the devotee of Knowledge) to be 
desirous of the fruits of actions. With the advantage of the all- 
spreading flood at hånd, none can entertain the desire either to 
construct wells and tanks, or, for the fruits sccurablc by such 
acts of (construction); so also, when Knowledge, whose fruit is 
Emancipaton, has been attained, it is verily impossible to desire 
any other lesser result or for engaging in any act as the means 
for obtaining that other result. As for instance, a person, busily 
engaged in an act whose purpose is to obtain a kingdom, cannot 
su rely engage himself in an act which can (merely) secure a plot of 
land, or even entertain a desire concerning it. Therefore, work(s) 
cannot be the means to the Highest Bliss. 

Nor can Knowledge and works conjointly be the means 
thereto. Neither is there for Knowledge, whose fruit is Emanci- 
pation, any need for the assistance of works 100 ; for, being the 
destroyer of avidya, it (Knowledge) is opposed (to works). In- 
deed, darkness cannot be the dispeller of darkness. Therefore, it 
is scttlcd that Pure Knowledge alone (unaided) is the means to the 
Highest Bliss. 

99. The secular act of eating is sccn to be practiscd in conjunction with the 
sacrcd ritual of the performance of agni-hotra ctc. This is quitc understand- 
able, for even when the fruit of the act of eating, namely sat isl action of hunger, 
has been attained, there remains the desire for svarga (licavcn) and for the 
performance of the agni-hotra which is the means to it. Not so is the case with 
onc who has tak en to the devotion of Knowledge with Mok$a as its fruit, sincc 
he can have no desire for svarga (ctc.) or for its means, namely action. (Å) 

100. Though Knowledge depends on the performance of works, yajna etc., 
for its origination, when once il has been produced, there is no further need 
for them in Jeading to the fruit, liberation. (Å) (Knowledge is said to 
” originale ” from works only in the sense that it is by the chitta-Suddhi (cleans- 
ing of the mind) cfTecied by the performance of the prescribed karma (works) 
that one is equipped with the eligibility to enter into the path of Knowledge.) 
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Objection:— It cannot be so; for, by the non-performancc 
of the obligatory duties (nitya-karmas) onc incurs the sin of prøtya- 
våya; and Emancipation (Kaivalya) is ctcrnal. (To explain:) 
What has just been said, that Emancipation is sccured through 
Knowledgc alone, is wrong; since, by the non-per fo nuance of the 
obligatory works (nitya-karmas) prcscribed by Sruti, one incurs 
the sin of pratyavåya , leading (him) to hell, etc. lul 

Counter-objection ; — Thus, then, as moksa cannot bc attained 
by works, there can beno (such thing as attaining) moksa at all 102 . 

The Objector: — There is no room for your objection, since 
mok$a is eternal 10 '. Through the performancc of the obligatory 
works ( — prcscribed acts), the sin of pratyavåya is not ineurred, 
by the avoidance of the prohibited acts, there is no prod ucl ion 
of (birth in) und esir ab le bodies; and by eschewing interested; 
(kåtnya) acts, there is no production of (birth in) dcsirable bodies. 
And, when the present body falls on the exhaustion of the enjoy- 
ment of the fruits of the actions which have produced thisbody* 
there being no causc which can give rise to another body, and due 
to the non-entertainment of attachment etc. towards himself 104 , 
there ensues abidancc in onc’s true nature, which is itself Emanci- 
pation; thus, Emancipation is attained without any eft'ort. 

Counter-objection : — The actions done in the past scvcral birlhs, 
capable of leading to heaven, hell, etc., and which have not yet 
commcnced their eficcls, would still remain undestroyed, since 
their effeets could not have been cnjoyed. 

101. Il followh ilmi Ure performancc of obligatory works is nccessary even 
for the man of Knowledgc; and so Knowledgc by itself cannot bc the mcans 
lo emancipation. (A) 

102. Even if the performancc of the obligatory (nitya) and the occasional 
{nai mit tika) works be inevitablc, their performancc, whether in conjunction 
wiih Knowledgc or not, cannot bc the means to mok$a % as alrcady explained. 
And, Knowledgc by itself (you say) cannot lead to mokfu. TI ært-fore 
moksa is impossible, being without any cause which could produce it. (A) 

103. And therefore it is secured without any cflbrt. (Å). The “ ctcrnal ” 
does not need a causc to provide it. 

104. Since attachment etc. lead onc to action, which in turn gives rise to a 
body, absence of attachment etc. is menlioned as what prevents, another birth. (Å) 
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Objector; No; since (—as \ve hold—) it is possiblc that the 
fruit of such action is expcrienced in the form of the trouble and 
pain involved in the performance ol the obligatory duties. Or, 
the nilya-karmas, likc cxpiatory rites (prayasdtta), serve the purpose 
of destroying sins previously acquired 105 . Since works whicli 
have begun (their effects) are exhausted through enjoyment (of 
their fruits) and since no new works are commenced, it follows 
that Emancipation is attained without any dTort. 

Rvply: — No; for the Sruti declares that there is no path to 
moksa , other than Knowledge: “Knowing Him alone, one crosses 
beyond death; there is no other path to final Emancipation”. 
(Sv.IIF.8). The Sruti flirther declares that it is as impossible for 
the ignorant (non-Knowledged) person to attain to mok$a as it is for 
men to roli up the sky like leather. (5V.VI.20). And the Puranic 
Canon also declares that one attains to Emancipation (only) by 
Knowledge. 

Moreover, it is not possible to presume the extinetion of the 
virtuous deeds whieh have not yet commenced their effects. Just 
as the existenceof sins, acquired in the past and whose effects have 
nol commenced, is possible, so also is the existcncc oi virtuous 
deeds which have not commenced their effects possible. And, 
since these cannol hc exhausted without producing a new body, 
mok$a is not possible. 

Ncither is it possiblc to put an end to dharma (merit) and 
aharma (demerit), since the eradication of attachment, hatred, 
and delusion, which form the cause of dharma amd adhavma , 
cannot be brought about except by the Knowledge of the Self. 
Also, since it is declared by Sruti. that the nilya-karmas lead to 
auspicious regions (pivjya-loka) as their result, and by Smrti that 
persons belonging to the sevcral castes and orders of life, each 
firmly adhering to the practice of the duties prescribed for him. 

105. It may be doubted that nitya-ka;nias> though capable ot removing sins, 
cannot — by reason of their not being hostile— eradicate good deeds; and 
so there will be another body (in which to cxperience the result of the good 
deeds). As against this, we huld that good deeds being of the same kind as 
i.e. non-diflerent from, nit ya-k armas , cannot have a difTerent (separate) fruits; 
they all end with the extinetion of sins previously acquired, in the same way as 
pr &y ahit ta rites, and cannot produce another body. (Å) 
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enjoy the fruits of their actions after death, etc: (ÅpM.\\-2. 3) 
Gau. II .29), thc cxtinction of works is not possiblc. 

As for those who say that thc nitya-karmas , being pa i n ful in 
tlieii nature, are themselves the fruit of sinful actions performed 
'n the past; and apart from themselves they have no other fruit 
since no ment ion thereof is made in Snit i, and their performance 
has been enjoined (merely) as conditioned by one's (mode of) 
hfe, etc., vve refute their view, bccause it is not possible for actions 
wlnch have not commenced their effeets to yicld any fruit, and it 
cannot thereforc bc said that the pain (involved in the performance 
of nitya-karma) is a peculiar effeet of (other) actions (sins com- 
mitted in thc past). 

(To explain :) What you say — that the fruit of sinful acis 
committed in past births is experienced in the form of pain, nameiy 
the trouble involved in the performance of nitya-karma, — is not 
right. It does nol, indeed, stand to rcason that the fruits of thc 
actions, which had not sprouted up towards fruition at the moment 
of dealh, are experienced in the birth which is produced by other 
actions Else , it cannot be gainsaid that the fruit of those actions 
which would lead to hell is (simultaneously) enjoyed in the (very) 
birth which has been brought into being by deeds such as the 
Agni-hotra (fire-sacrificc) for the enjoyment of their (due) fruit, 
nameiy heaven (svarga). 

Resides, it is unrcasonablc to hold that the trouble and pain 
(involved in the performance of nitya-karma) is a peculiar eflect 
of sins (committed in the past). It is quite possible that there 
exist several sinful acts which are productive of different kinds of 
suffering as their fruit; and you suppose that they all have as their 
sole fruit the mere trouble and pain involved in the performance 
of nitya-karma. Then, it would be impossible to fix the cause of 
the sufTerings caused by thc pairs of opposites or by disease and 
the like, 10 ® the trouble and pain involved in the performance 
of nitya-karma alone being the effeet of thc sinful acts of the past, 
but not the pain of carrying a stone on the head and the like 107 ! 

106 . sincc they cannot be the results of good acts (sukr ta). (Å) 

107 . which must therefore be causelcss, not being thc effeet ol sinful acts 
and impossible of being the effeet of virtuous acts. (Å) 
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Moreover, what you have said, — that the trouble and pain in- 
volved in the performance of nitya-karma is the result of the sinfu 1 
deeds done in the past— is not to the point. How? The point 
raised for consideration was that there is no possibility of the extinc- 
tion of sins committed in the past, which have not originatcd tli'eir 
efTects; in that context, your reply (could only have) meant that the 
trouble and pain involved in the performance of nitya-karmas 
was the result of the acts which have commenced (given birth to) 
their fruits, and not of the acts which have not yct originatcd thei r 
results. But if you think that the sins committed in the past have’ 
in their entirety, begun to produce fruit, then, it is wrong to specify 
that the trouble and pain involved in the performance of nitya- 
karma arc alone the fruit. That would also lead to the conclusion 
that the scriptural injunetion as to nitya-karma 1 ** serves no purpose, 
since the extinetion of the sinful acts which (all) have begun to 
yield their results will be brought about merely by suffering those 
results. And, besides, if pain be occasioned in the performance of 
nitya-karma , enjoined by Sruti, it is plainly seen to arise from the 
elTort involved in the performance of the nitya-Ka ;ma itself, in the 
same way as (pain from) athletic cxcrcisc etc.; and therefore it is 
not reasonable to suppose that it is (the fruit ) of another (action)« 

Also, if the nitya-karmas arc enjoined merely as conditioned by 
one’s mode of lifc, etc. it is unrcasonable to hold that they are the 
eflects of the sinful acts of the past, any more than an expiatory 
act ( prayascitta ) can be. An expiatory act which is prescribed 
with regard to a particular sinful action is not the fruit of that sin- 
ful action* 00 . But if (it be said that) the pain involved in the 
expiatory act is the fruit of the sinful act which necessitates it (the 
prayascitta ), then it would follow that even the trouble and pain 
involved in the performance of nitya-karma which is (prescribed 
as) occasioned by a man’s mode of life, etc., is only the effeet 
of the very circumstances of his mode of life etc., since nitya-karma 
and prayascitta are aiike occasioned (by particular comingencies). 

Moreover, since the trouble in performing the niiya-agnihotra 
[fire-worship as an obligatory (i. c. motiveless) duty] and the kåmya- 

108. for the removal of past sins. (Å) 

109. and similarly the nitya-karmas cannot bc the eflects of past sins. (Å) 
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agnihotra (fire-worship with a motive) is the same, therc can be no 
reason (or sueh distinction as that the trouble and pain involved 
in the performance of the ni tya-agnihot ra is alone the effeet of past 
sins, while the trouble and pain involved in the kamya-agnihotra 
is not; and consequently it would follow that the latter is aiso 
the result of sins commitled in the past. Such being the case, 
it would be wrong to make the supposition by arthåpatti (pre- 
sumption or inference employed to account for an apparent in- 
consistencyno) that, since no mention is made in Sruti of the fruit 
of nitya-karma and since its injunetion is not othcrwisc accountable, 
the trouble and pain involved in the performance of nitya-karma 
is the fruit of sins committed in the past. Thus, for the very 
reason that the injunetion (as to nitya-karma ) is not otherwise 
cxplicable, we sliould even infer that the nitya-karmas have fruits 
different from the trouble and pain involved in their performance 111 . 

Thcre is also the fault of ineonsistency (in the statements of 
the objector). When it is accepted (by the objector) that through 
the performance of the nitya-ka;ma the fruit of other action (past 
sins) is being experieneed, such experience itsclf is the fruit of 
nitya-karma ; and to assert that there is no fruit for nitya-karma 
is therefore inconsistent. 


Moreover, when the kamya-agnihotra (etc.) is performed, the 
nitya-agnihotra (etc) is also held to have been performed through 
the same ritual; and, consequently, the fruit of the kåmya-agni - 
hotra (etc.) should bccome extinguished through the trouble and 
pain (involved in the performance of the rite), since it (the kamya- 
agnihotra ) has the same ritual act as (or rests on) the nitya-agni- 
hotra 111 . If on the other hånd, the fruit of the kamya-agnihotra 
(etc.) be soniething else, such as heaven (svarga), the trouble and 
pain involved in its performance should be different; but it is not 
so, being contrary to observed faet. In faet, the trouble and pain 


1 10. The familiar example of arthåpatti. : —When it is said ‘hat the fal • ^ >cv ^, 
datta does not eat in day-time, the apparent mcons.stcncy “ 

and ‘ not eating in day-time’ is accounled for by the mfercnce of his wtmg 

night-time’. 


1 1 J . as is the case with kåmya-karma . (Å) 

112, just as through the tiouble and pain involved in the pufoimance 
nitya-karma, the effeet of past sinful acls could gct cxhaused. (A) 
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involved in the pcrformance of the mere nitya-ritt is not diflfcrcnt 
from that in the pcrformance of the kåmya-ritc . 

Also this: an act which is neither enjoincd nor prohibited (by 
Scripturc) is productive of immediate result; but an act prcscribed 
or prohibited by Scripturc cannot be productive of immediate 
result. If it should, thcn none will make effort in accordancc with 
scriptural injunetions for attaining unsccn results, even those such 
as A’Vtfrgfl(heaven) 113 . 

It is not possible to imaginc that only in respcct of the agni- 
hotfa (etc.) performed as a nitya-karma the result is exhausted by 
the mere troublc and pain undergone in its performance, even 
though there is no difference in the form (nature) of the act; 
but that when performed with motive (kåniya) the same rite is 
productive of superior results sucli as snarga , merely because there 
is the desire for the fruit, even though there is no superiority in the 
consituent parts of the rite or in the mode of its pcrformance. 

Thcrefore, it is on no account proper to deny the produclion 
of unsccn results with respcct to nitya-karmas . 

And, it is thus settled that Knowledge aione can bring about the 
complete destruction of actions, good and evil, caused by avidyå , 
and not the performancc of nitya-karma 11 *. For, all karma does 
originate from avidyå (nesciencc) and kåma (desire). It has been 
so established — that the path of action {karma-yoga) pertains to 
the un-enlightened and that the devotion to Knowledge ( jnåna - 
niftlw) accompanicd with renunciation of all works pertains to 
the wisc: (vide passages such as the following): — 

‘"Neither of these knows” (11.19); 

'The man who knows This to be indestructible ” (11.21); 

113. That svarga and Ihe like are not immediately attainablc is opposed lo 
the view that scriptural rites producc (only) immediate results. None will 
carc for such unseen fruits and engage in the prescribed rites. (Å) 

114. Like the kå/nya- karmas, the nitya-karmas also producc unseen results 
such as (leading to) the region of the manes {pitf-loka) and the like. They 
are not intended for the destruction of sins. Thcrefore, it should be accepted 
that Sclf-knowledge alene can producc that result (of destroying actions). (Å) 
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“By Jnana-yoga for thc Såmkhyas, (and) by karma-yoga 
for thc yogins”(III.3); 

“ ot the un-cnlightcncd, attachcd to action” (111.26); 

But he who knows the Truth recognising that gunas 

(merely) act on gunas, does not become attachcd” (111.28)) 

Having renounced all actions by thc mind, rests”.... 
(V.I3); 

. , . 1 “ Th f e , knower . of Trilth - (being) centred (in thc Self) should 
think, ‘I do notliing — ’ ” (V.8), meaning that it is (only) the 
un-enlightened man who thinks that hc is the agent; 

“For the „tutti who wishes to attain to yoga, work is said to be 
thc means; for the same person when hc has attained to yoga, 
inaction (sama) is said to be thc means” (VI.3); 

‘Noble indeed are all these (three), though not illumined; 
but the wise man I regard as My very Self” (VII. 18); 

“The un-enlightened who perform actions, desiring desires, 
they comc and go”. (IX.21); 

“Those persons who meditate on Mc as non-separate, ever- 
devoted”, worship (Me) the Self, pure as thc åkdsa. (IX.22); 


“To them, 1 give that Buddhi-yoga, by which they comc unto 
Me” (X.10),— implying that the un-enlightened who follow the 
path of action cannot reach (the Lord). 


Thosc who render service to thc Lord, though even steadlast, 
are followers of the path of action and un-illumined, and they 
resort to onc of the means mentioned in desccnding order, the last 
of which is the abandonment of thc fruit of action (XI 1.8 to 1 1). 
But those who contemplate the Indefinable and Imperishable 
possess the aids mentioned, beginning from ‘‘hating «° creature” 
and ending with the close of that Chapter (XII. o )) 
they are also possessed of the means to Knowledgc stated in the 
three Chapters beginning with that on the Kfetra 11 *. The three- 

j 1 5. Cliap. XIII. 7 to 1 1 ; Cliap. XIV.22 to 26, and Chap. XV. 3 to 5’. (Åj 
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fold fruit of action, the disagreeable and thc rest (XVITT.12), does 
not accrue only to those, (v. 12) the Paraiimhamsa Parivråjakas, 
(the highest order of samnyåsins) who have renounced all actions 
which are produccd by the five causcs, the seat and the 
rest (XVJ 11.14), who have realised that the Self is One and non- 
agent, who are ever engaged in the supremc devotion of Know- 
ledge, who know the true nature of the Lord, and who have found 
refuge in the identity of the Lord’s Being and the Self. And, it 
does accrue to the others, the un-enlightened who follow the path 
of action and are not samnyasins. This is the apportionment 
of the duty to action and the duty to non-action mentioned in the 
Gifa-såstra. 

Ohjection : — It cannot be established that all actions are caused 
by avidyå m . 

Reply: — No; it can be, as is the case with “thc killing of the 
Bråhniana,’ (brahmahatya, a prohibited act) etc. Although the 
nityu-karma is deelared by thc Såstra, it is intended only for the 
un-enlightened person. An act such as brahma-hatyå , produclive 
of evil, which is deelared as prohibited act in the éasra, is com- 
mitted only by a person who is un-enlightened and given to desire 
and other evil tendcncies, his engagement (in that act) being other- 
wise inexplicable. So also the obligatory (nitya), occasional 
( naimiltikci ) and interested (kåmya) rites (are possible only for the 
person who is un-enlightened and has desires). 

Objector — Thore is no possibility of engaging in the per- 
for mance of nitya etc .-karmas, so Ion g as onc does not know the 
Self as different (from thc body etc.) 117 . 

Reply : — Not so; because we find man engaging in action with 
the thought, k I do that act' 11 *, which (action) being of the nature 

116. since it is not reasonable to suppose that the actions learnt through 
Script ure are causcd by avklyå. (Å) 

117. Without thc knowlcdgc that the Self is dilferent from the body etc., 
engagement in actions which are productive of results in thc other world is 
not possible; and therefore thosc actions cannot be due to ignorance. (Å) 

1 18. Though therc is thc idea of thc Self being different (from body, etc.) 
true Knowlcdgc concerning thc Self is absent, and so he engages in action 
through false knowlcdge ( mithyå-j&åna ). (Å) 
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of motion is effectcd (only) by the not-Self (cannot be duc to thc 
agency of the Self). 

Objector: The conccption of thc aggregate of thc body etc. 
as thc Self is only figurative (gauna); it is not an illusion (mithya). 

Reply: — That is not corrcct, for, then, its actions also sliould be 
held to be figurative 111 *. 

Objector (explains): — The conception as ‘self’ of the aggregate 
of the body etc., vvhich belong to onc-self, is figurative, as (for 
instance) when the Sruti says with reference to onc’s own son, 
“Thou, spoken of as son, art myself” {Tai.SaniAlM), and in com- 
mon usage also wc say “this cow is verily my life (and speaking 
of the aggregate etc. as the self) is siniilar. This conccption is 
certainly not an illusory notion ( mithyå-pratyaya ). Illusory notion 
(of human being) occurs only when it is not possible to distin- 
guish two objects, a pillar and a man (for example) (when in dark- 
ness, the pillar is mistakcn for a man.) 

Reply: — A figurative conception (gcitina-pratyaya) is not 
intended to bring about the efiect of the primary (real) object, 
since its purpose is merely to extol the subject, through epithets 
forming an elliptical simile 120 . For instance, the statements, 
“Devadatta is a lion”, and "The student is fire” are intended 
merely to extol Devadalta and the student, the subjects, because, 
by possessing fcrocity onc is similar to the lion, and by being 
reddish-brown the other is similar to fire; but no action whatever 
of a (real) lion or of (real) fire is effeeted in consequence of the idea 
conveyed by that figurative expression. On the other hånd, 
man does undergo the efiect of illusory notion ( mithyå-pratyaya ), 
namely evil (of samsåra). 

Besides, one knows the scopc of the figurative conception, 
namely, tliat this Devadatta is no lion, that this student is not 

119. And consequently no evil will bef'all Ihc Self, for the riddancc of which 
an expedient need be sought. (Å) 

120. Luptopamå — a mutilated simile in which some of the requisites are 
omitted. 
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fire 121 . And, al§o thc action wliich is done by the aggrcgate of tlic 
body etc., the figurative ‘self\ should not bc deemed to be the 
action of the real Self wliich is the subject of the concept of *T’; 
for, indeed, any action done by a ‘figurative' lion or fire cannot 
become an act of a real lion or fire, and no purpose whatever of a 
real lion or fire is served by the ferocity (of Devadatta) or the 
reddish-brown colour (of the student), since they lapse by serving 
the purpose of cxtolling (thc respcctive subjects). Moreover, even 
thc person who is so cxtolled knows that he is not a lion, or that hc 
is not fire, and that the action of a lion or of fire (respectively) 
is not his; and similarly it would be more appropriate to have 
the cognition, ‘The action of the aggregate of thc body etc. is not 
mine, the real Self", instead of the conception, "1 am thc agent, 
mine is the action" 121 . 

And as to the doctrine that thc Sclf acts, having his own 
memory, desire and cfforl as the causes of action, (wc say that) 
such is not thc case, since they (memory etc.) originatc from false 
perception ( mithyå-pratyaya , illusion). Memory, desire and effort, 
indeed proceed from the impressions generaled by the expcrience 
of thc fruits, desirablc and undesirable, of action occasioned by 
false perception (illusion). Just as in the present birth, dfmrnui 
and adharma , and thc experience of their results, are ihe result of 
the identifieation of the Self with the aggrcgate of the body etc., 
and of attachmcnt and hatred and thc like so also in the previous 
birth, and that prior to it, and so on; and it has accordingly lo be 
inferred that samsåra , past and future, is withouta beginning and 
the product of ignorance (avidyå). From this also, it is scttled 
that the absolute ecssation of samsåra is attainable only through 
the icnunciation of all action, in the devotion of Knowledge. 
Indeed, since attachment to the body is of the nature of avidyå , 
011 thc removal of avidyå there cannot be (connection with) a 
body, and consequently involvcmenl in samsåra. 

121. But, even though thc Sclf and Uie aggrcgate of thc body ctc. are dilTe- 
rent, an un-cnlighteiied person takes thc aggrcgate to bc thc Sclf; and there- 
fore thc dcscripdon and thc perception of the aggrcgate as thc Sclf cannot be 
figurative. (Å) 

122. Since it is not so, the concept of “ 1 ” with regard to thc body ctc. cannot 
bc figurative. (Å) 
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The conception of self-hood with rcspect to the aggregate of 
tlie body etc. is of the nature of avidyå m . Indced, in ordinary 
life, nobody who knows thus: “F am different from the cow and 
others; and the cow and others arc different from me’\ would 
entertain the idea that they arc himself. But, ignorant (of the 
difference), as is the case with the cognition of a human being 
in a tree-trunk (as when the tree-trunk is, in darkness, mistaken 
for a man), il is possible to entertain the idea of self-hood with 
i rcspect to the aggregate of the body etc. (i.e. identify the Self vvilh 
them), through lack of discrimination; and not when one knows 
(their difference) through discrimination. 

As for the notion as one’s own self with respect to the son, 
reten-ed to in, "Thou, spoken ofas son, are myself” (Tai.Sam.llA I), 
it is a figurative onc, caused by the relationship of generator and 
o ITspring. And no purpose of the real self, such as taking food 
etc. 124 , can be fulfilled by the 'figurative’ self; as for cxample, the 
figurative lion and fire camiot fulfil the purposes of the true lion 
and fire 116 . 

Objcctor : — Scriptural injunetions being the authorily with 
respect to matters unseen, the purposcs of the self arc (surely) 
dfeeted by what are figurativeJy (spoken of as) the self— the body, 
senses etc 12 ®. 

Repfy: — No; their self-hood is the crcation of avidyå-, the 
body, senses, etc. are not ‘selves’ in the figurative sense. What 


123. The Self is considered as (hc agent of the acis of clharma and adhuvma 
through avidyå', eonsetjuently, a person devoted to action cannot identify 
himself with the tx>dy except through avidyå . (Å) 

124. By a person's figurative self (the son) taking food, the feeding of the 
father is not accomplislied. So utso, if llic body clc. arc on ly figura lively 
spoken of as the self, then they cannot fulfil any purpose of the self, such as 
being an agent. (Å) 

1 25. Devadatta cannot perform any of the aels of Ihc lion; nor can the student 
perform the action of real lire, such as burn mg and boiling. (Å) 

126. Scriptural injunetions such as, “ Onc who desircs svarga (heaven) should 
sacrifice ” are authoritalivc. The self is indeed known to be different from 
Ihc body etc., but it cannot engage in action by itself (alone); and so, the action 
to bc performed by the self is accomplished by the ‘figurative * self. (Å) 
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then? Their self-hood is brought about through false conception 
(illusion) alone, by being associatcd with the Self which is uii- 
attached; for, they are regarded as the Self when the illusion subsists* 
and are not so regarded when the illusion disappears. Indecd, 
it is only in thoughtless, childish persons, when they are under the 
sway of ignorance, that the notion of selfhood in the aggregate of 
the body etc. in such forms as, “I am tall”, “I am yellowish” is 
noticed; but to the discerning, when they have the knowledge 
"1 am different from the aggregate of the body ctc/\ the notion 
of self-hood in the aggregate of the body etc. cannot arise. Therc- 
fore, being non-existent in the absence of illusion (false knowledge), 
this (notion of self-hood in the body etc.) is a product of illusion 
alone; and it is not a figurative notion. It is only with respect 
to two things whose difference and similarity can be separately 
pcrceivcd, as in the case of a lion and Devadatta, or fire and a 
student, that conception in a figurative sense or speaking figuratively 
is possiblc; not with respect to thosc whose similarity and difference 
cannot be perceived 137 . 

As regard the contention based on Sruti being authoritative, 
we say that it is not proper; for Sruti is authoritative (only) with 
respect to matters unseen 128 , Sruti is indeed the aulhority in mat- 
ters not comprehended through the ordinary mcans of acquiring 
knowledge, namely pratyak$a (direel perception by the senses) 
and the rest, — i.e. in such matters as the mutual relation of ends 
and means of the Agni-hotru and the like; but not in matters known 
through pratyaksa and the rest, since the very authoritativeness 
(of Sruti) lies in its revealing what is not (otherwise) perceivable. 
Thus, it is not possibie to imaginc that the notion of “I” with 
respect to the aggregate of the body etc., which has been ascer- 
tained as due to illusion (mithyå-jnåna) (by the Wise, in their direct 
cxpericnce) is a figurative idea. Not even a hundred Sruti tcxts 
which State thal fire is cold or that it is dark can acquire aulhori- 
tativeness 129 . lf Sruti should at all mention that fire is cold or 

127. Consequcntly with respect to the subject on hånd, since perception of 
difference, which is an invariable feature of figurativeness, is absent, the conccp- 
tion of selfhood with respect to the body etc. cannot bc figurative. (Å) 

128. i.e. those which arc beyond the tange of human knowledge. (Å) 

129. bccausc, it is contrary to what is direetly expericnced. (Å) 


that it is dark, we will have to supposc that the Sruti ' s intention 
was to convey a different meaning, for the authoritativeness (of 
Sruti) cannot otherwise be maintained; and we should not attach 
to it (Sruti) a meaning which contradicts other means to know- 
ledge ( pnmånas ) or its own statement. 

Objection : — Since action can be engaged in only by a person 
who is subject to illusion, when therc is no such agent 180 , Sruti 
proves to bc futile as authority. 

RepJy : — Not so; for Sruti would still bc purposeful with 
respect to Brahma-vidyå, the Science of the Self 131 . 

Objection : — As with the Sruti which enjoins works, the 
I Sruti which teachcs Brahma-vidyå can also ccase to be authorita- 
tivc (in the absolute sense). 

RepJy:— Not so; for therc is no concept that can annul 
Brabma-vidyå. In the manner that the eonception of self in the 
aggregate of the body etc. is annihilated when the Self (in its true 
form) is comprehended from the Sruti which feaches Brahma- 
vidyå, there is nothing whatever which can at any time or in any 
manner set aside this comprehension of the Self in oneself; for that 
perception is never separated from the result 1112 , just as fire is 
(itself) heat and luminosity. 

Moreover it is not correcl to say that the Sruti enjoining works 
i bceomes unauthoritative; since, by restraining the earlier activities 
onc after another and thereby bringing into existence newer and 
newer activities, its purpose is to create the tendency to turn to- 


I 130. on the ccssation of avidyå , due to the dawn of Knowledgc. (Å) 

131. Though the Sruti teaching of works (Karma-kan da), which is of practical 
validify as the authority in matters of the phenomenal world prior to the dawn 
of Knowlcdge, may cease to be authoritative in the absolute sense (—with 

[ regard to the Absolute Truth), the Sruti teaching of Brahman (Brahma-kånda\ 
which is of absolute validity (as being authoritative with rcspect to the Realily), 
is purposeful, since it can generate the Knowlcdge of Brahman. 

132. The removal of avidyå is the result of Brahma-vidyå. (A) 
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wards thc inner Self 1 * 3 . Though the means ?nay be illusory, still 
it is true (as the means) since thc end is true, as in the case of art ha- 
vådas , which are explanatory statements subsidiary to a main 
injunetion. Evcn in thc ordinary ways of thc world, when a child 
or an insane person is to be indueed to drink milk, we find thnl 
hc is told (by way of induceinent) Ihat thereby his hair will grovv, 
and so on. And, they (the Srutis cnjoining karma) arc authorities 
by themselves for persons in different circumstanccs 134 , in the 
same way that pratyaksa and other pramånas, based on attachment 
to the body, arc authoritativc prior to (the dawn of) thc Knowledgc 
ofthe Seir. 

There is, then, this doctrinc which you hold 136 : Though thc 
Self is not di reetly engaged in action, he does act by his mere 
prcsence; and that itsclf constitutes thc true agency of the Self. 
As is well-known, when his soidiers are fighting, a king is said to be 
engaged in battle, by reason of his mere prescnce,even though hc 
does not himself fight; and hc is (similarly) said to be victorious 
or vanqu ished 130 . So also the com mander of an army acts by 
mere word 137 . And wc accept the connection of the king and the 
commander with the result of the act.^ Also, just as the acts of thc 
priests officiating at a sacrifice ( ftviks ) arc deemed to be those 
of the sacrificer ( yajamåna) m , likewise it may be deemed that the 

133. By restraining the manifestations of natural (animal) activily, wluch 
have been funetioning from time wilhout beginning, ihe injuneiions of S rut i 
in thc Kcttma-kåpga bring aboul activities of thc supcrnalurnl kind, such as 
thc pcrformance of saerihees, which, through thc purilication of the mind, 
producc tiic icndency lo lurn towards the Self within; thus, as serving to lenel 
step by step to thc Knowlcdge of the inner Self, thc inju net ions of Srtiji with 
regard to action arc truly authoritative. (Å) 

134. ‘ Diflercnt circumstances * refers to the slatc prior to thc dawn of Self- 
knowledgc; for those in l hal State, the Srutis cnjoining works are direetly (i.c. 
independently of Brahma-vidyå) authoritative as revealing the connection (of 
thosc works with their results, which cannot otherwise he known. (Å) 

135. in support of the view thai the Self is an agent in thc real sensc. (Å) 

136. This is an example (from worldly practice) of real agency accruing from 

mere presencc. (Å) 

137. An example to show ihat even in the absence of bodily activily there 
can be real agency. (Å) 

138. This is an example from Vedic usage. (Å) 
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acls of the body etc. are done by the Sclf (itself), since their results 
go to the Self. And, just as a lodestone (magnet), itself not active, 
is truly the agent, by reason of its causing a piece of iron to move 
about, so (is the case) with the Self. — We say that this doctrine is 
wrong, since it leads to the conclusion that that which does not act 
is a doer (kåraka). 

Ohjorior : — Agency (doership) is of various kinds. 

Reply: Not so; for wc find that the king and others (men- 
tioned as examples) are also direct agents (engaged in action). 
Tn the first placc, the king niay even by his own activity be engaged 
in the fighting; and by reason of his causing the soldiers to fight 

and paying them moncy (as wages), his agency is direct and real 
(in the fighting); so also is it in experiencing the result, victory or 
deteat. Similarly with regard to the sacrificer, by reason of his 
ollcring the principal oblation and giving presents to the Bråh- 
manas (riviks) at the completion of the sacrifice, his agency is quitc 
real. Consequently, it is eoncluded that the ascription, hy cour- 
tesy, of agency to a person who is not actually engaged in the action 
is only a figurative expression. If real (direct) agency — characteris- 
ed by personal activity— be not undcrstandable in the case of the 
king, the sacrificer, and such others, then we might suppose that 
there is real agency (in them) even through their being simply 
present, as in the case of the lodestone causing the piece of iron 
to move about. But we cannot conceive of the king, the sacri- 
licer and such others engaging in action of their own in that 
manner. Wherefore, agency ascribed through mere presencc can 
be figurative only. Such being the case, the connection with its 
results also shall be figurative only. By a ‘figurative' agent, no 
action of the principal is performed. Therefore, what is stated 
(by you), that through the activity of the body etc. the non-activc 
Self bccomes the doer and enjoyer, is improper. 

On the other hånd, all this 139 becomes reasonablc when delu- 
sion is taken to bc the cause, as in the case of a dream and jugglery 
(cnchantment, maya). Also, because, the evils such as agency 
and enjoyership ceasc to bc experieneed in deep slcep, samadhi 

t 39. The Self being regarded as agent, (enjoyer), etc. (Å) 
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and similar States, where there is break in the continuity of the 
delusion which conceives the body etc. to be the Self. 

Where fore, it is es ta bl ished that the illusion of samsara is 
simply the effeet of a false conception and that it is not absolutely 
real; and, consequently its total extinetion is brought about only 
by Right (Plenary) Knowledge. 

Having in this Chapter concluded the whole substance of the 
Gjtå-.<åstra, and, with a view to confirming the Teaching of the 
Såstra, having specially stated it, briefly and conclusively, liere 
at the end 140 the Lord now proceeds to lay down the code as to the 
handing down of the Teaching: 

& % i 

* «TT^t 5T ^ »TT qtswrøprfa || II 

klam te ndtapask&ya ndbhaktaya kad&cana 
Na edsusrusave vdcyam na ca mani yo(a)bhyasuyati 

67. This ( Gita-Sdstra , taught) to you, is never lo be 
told to one who is devoid of austeritics; nor to one 
without devotion, nor to one who does not render 
service; nor to one who cavils at Me. 

This (Git 5) Såstra, which has been taught to you by Me for 
your good, for the destruction of samsara, is never , under no 
circumstances whatever, to be told to one who is devoid of austeri- 
tips; nor to one. who though practising austerities, is without devo- 
tion to the Preceptor (Guru) and to God (Deva); nor should it be 
told to one who, though devoted and practising austeritics, does 
not render service 1 * 1 ; nor to one who cavils at Me, who, taking Me, 
Våsudeva, to be an ordinary mortal, knows Me not to be the 
Lord (Isvara), erroneously attributes to Me faults such as indulging 
in self-praise, and does not accept the idea that I am the Lord; 

140. in verse 66. (Å) 

141. The word, ‘ a&usmfu \ literally means ‘ one who does not wish to hear 
and learn and one who wants lo learn must render service (IV. 34). Serving 
the Guru and hearing and learning from the Guru arc meant. 
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such a person also is un-deserving; and this (Såstra) should not be 
told to hiin also. 

By implication it is understood that the Såsira is to be tauglit 
to him who is devoted to the Lord, who is a man of austerities, 
who renders service (wishing to hear and learn), and who does not 
cavil at the Lord. 

Now, from the (scriptural) statement made elsewherc, “cithcr 
to an intelligent person or to a man of austerities", we understand 
that the two arc alternatives. Accordingly, this Såstra is to bc 
taught to a man of austerities who renders service and is devoted, 
or to a man of intelligence possessed of the said two attributes. 

It should not be taught to a man of austerities, or to a man of 
intelligence, if he does not render service and is not devoled. It 
should not be taught to him also, who cavils at the Lord, even if 
he possesses all the (other) merits. It should be taught to onc who 
renders service to the teacher and is devoted. This is the code ns 
to the handing down of the Såstra. 

Now the Lord States the results aceruing to him who hånds 
down the {Gilå-) Teaching: 

*rr% li li 

Yo imam par amam guhyam mad-hhakiesvahhidhdsyali 
li/i ak lim mayi par dm krtvå måmavaisyatyasamsayah 

68. Hc who with supreme devotion to Me will tC3Ch 
this Supreme Secret to My devotees shall doubtless 
come to Myself. 

He who will teach this, establish this aforesaid Såstra in the 
form ofa dialogue between (Mc), Kesava and Arjuna, by teaching 
both the text itself and its import, as I have established it by teach- 
ing it to you; 

Supreme Secret, being the menns to the Highest Bliss, 
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to My devotees, to those who have devotion to Me; — by the 
repetition of ‘devotioiV herc, il is understood that by merely having 
devotion to the Lord one becomcs worthy of being laught the 
Scistra. — How one should teacli it is being stated: 

with su p rerne devot i on to Me , witli the con viet ion “1 am 
(thus) enga ged in the service of the Lord, the Supremc Guru”. 

For such a person, this is the fruit: he shall doubtless coma 
to Myself , he will be liberated; of this no doubt need bc entertained. 

And, 

^ n n 

Na ca tasmdn-manusyestt kasein me priya-krt-tamah 
Bhavilå na ca me tasmud-anyah priya-taro hintvi 

69. Nor, aniong men, is there any who does dcarcr 
service to Me than he; nor shall there be anolher 
on carth dcarcr to Me than he. 

Nor, amoitg men, of the present generation, is there any who 
does deurer service to Me than he who hånds tlown the (this) Såsirii ; 
nor shall there be in future time as well, anolher, a person different 
from such an one, on carth, in this world, dcarcr to Me than he. 

^ fir sjw? i 

URtrfjT foiffirø: vfai li il 

Adhyesyaie ca ya imam dharmyam som vdckim-d vayoh 
Jnåna-yajnena lenåham-istah syåm-ili me mal ih 

70. And hc who will study this sacrcd dialogue of 
ours, by him shall I have been worshipped by the 
yajna of knowledge; such is My belicf. 

And he, who wil! study , learn, this suered work, which does not 
deviate from dharrna, in the form of a dudogue of ours , — by him 
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this will be cflfected: 1 ahall have been worshipped by the yajna of 
knowledge : of the fbur kinds of yajna, namely, Vidhi (ritual), 
Japa (prayer uttered in loud voice), Upaméu (prayer uttered in 
whisper), and Mfinasa (prayer offered with the mind), jnaua-ynjfia 
(the yajna of knowledge) comes under the head of Mfinasa, and is 
therefore the highest. 

Thus the study of the Gttå-såstra is cxtolled as jnana-yajna. 

Or, this may be regarded, as ordaining the result (which would 
follow from the acl of studying this Såstra), namely, that it would 
produce an effeet equal to thal of the yajna of knowledge, of the 
contcmplation of a deity (Dcvata) and the like. 

By this study, I shall have been worshipped (through the yajna 
of knowledge); 

Such is My hellef, judgment. 

Now this is the good which accrues to the hearer: 

irs: Il II 

Sratklliåvån-anasuyaéca érnityåd-api yo narah 
So(a)pi muk t ah éuh/t åndlok ån-pr åpnuy åt- 

punya-kannonåm 

71. And the man, who, full of éraddhå, and free 
from malice, merely hears, even he, liberaled, shall 
attain to the happy worlds of those of righteous deeds. 

And the man, who, being full of sraddltå, faith, and free from 
malice, merely hears this work — the word 'merely' (“api”) significs 
that mueh more so will be the case with one who understands the 
Tcaching — , even he, liheratecl from sin, shall attain to the happy , 
auspicious, worlds of those oj righteous deeds, who have performed 
the Agnihotra and such rites. 

With a view to knowing whether his pupil has understood or 
not the Tcaching of the ( Gltå ) Såstra, the Lord (now) questions 


liim (v.72). The object of the questioner (the Lord) is this: 44 lf 
1 find that he has not grasped it, i shall make hiin understand it 
even through some othcr means.,’ By this, it is made known that 
the duty of the teacher (åcårya) is to resort to diverse attempts 
(to make the pupil understand the teaching) and cnable the pupil 
to attain his object (beeome accom pi ished) 142 . 

JRS^T SRSR || VR j| 

Kaccid-etacchrutam Pdrtha tvayaikagrenct cetetså 

Kcu‘(i(l-ajndna~sa mfiiohah pra na s tas te Dhananjaya 

72. Has this been heard by you, O Partha, vvith an 
attentivc mind? Has the delusion of your ignorance 
been destroyed, O Dhananjaya? 

Has this, what l have told you, been heard , understood through 
hearing it, by you , O Pårtha , with an attentive mind, — or have you 
been inadvertent? Has the delusion of your ignorance, the delu- 
sion, confusion of mind, absence of discrimination, which is causcd 
by ignorance (ajnåna) and which is natural, been destroyed , O 
Dhananjaya'?', - it (the deslruction of your delusion) having been 
the motive of all this exertion on your part to hear ihc Sastra and 
of the exertion on My part as its Teacher. 

vrå* otr — 

trørcrwiwnssga i 

^r^ ^ w ^3 li 

Arjunci uvtica — 

Nauo mohcih smrtir-lahdhå t val -pras ddån-nuiyå(u)tynita 
Sthito(a)smi gata-sandehåh kar i sy c vacanam lava 

142 . Hc sliould nol hccontc Indifferent towards the pupil, who, owing to dnll- 
ness of iniellect, is unable to grasp what has aircady been taught. (Å) 
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Arjuna said — 

73. Dcstroycd is (my) dclusicm, and T have gained 
memory (remembrance; knowledge) through Thy 
Grace, O Acyuta. I am firm, with doubts gone. 

I will do Thy word. 

Destroyed is {my) delusion , born of ignorance (ajnana), the 
cause of the entire evil of samsåra, difficult to cross as the ocean, 
and I have gained memory (i. c, remembrance or knowledge) of the 
true nature of the Self, by the gain of which all the bonds of 
the heart are Ioosened, through Thy C race to mc, who is dependent 
on Thy Grace, O Acyuta. 

By this question and answer about the destruction of delusion, 
it is shown eonclusively that the comprehension of the teaching of 
all Såstra has this mueh purpose only, namely the destruction of 
the delusion of ignorance and attaimnent of the recognitioa of the 
Self. So also in the Sruti, beginning with the words, “Being 
ignorant of the Self, 1 grieve’” (Ch.VlI.i.3), it is stated that, on 
attaining to the Knowledge of the Self, all bonds are Ioosened 
(Ch.VIl.xxvi.2); there are also the other Sruti texts: “The bond 
of the heart is broken” (Mu.TT.ii.8) and the Mantra-varoa, “To 
him who sces One-ness, what dclusion is there, what grief?” (Isa.7). 

And now, / am firm , waiting for Thy command, with doubts 
gone , freed from uncertainty. / will do thy word : — by this Arjuna 
means to say: “Through Thy Graec, 1 have attained the supremc 
F.nd of life; there is nothing for mysclf to do”, 

The Teaching of the (G i tå-) Såstra is over. 

* 

Now, in order to eonnect it with the main story (of the Mcthå - 
bhårata ), (Sanjaya says) 

— 

ii ^ ii 
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Sctnjaya uvdca — 


I ly aham Vdsudevasya Pdrthasyu ca malt almanak 
Sam vådam-imam-asraiisam-adhluitam roma-harsanam 


Safijaya said — 


74. Thus have J heard this wonderful dialogue 
between Våsudeva and the high-souled Partha, which 
eau ses the hair to stand on end. 

Thus have / heard, learnt, this, as has been narraled, wonderful, 
extremely astonishing, dialogue hetween Våsudeva and the high- 
souled Pårtha, which causes the liair lo stand on end, produces the 
thrill of joy. 

And that, in this way: 



I 


II ^ II 

Vyåsa-prasådåcchmtavån-elad-guhyam-aharn param 
Yogam Yogesvardt-Krsndt-sdksdt-kathayatah svayam 

75. Through the grace of Vyåsa have I heard this 
supreme and most secret Yoga, dircct from Kfsna, 
the Lord of Yoga, HimseJf declaring it. 

Through the grace of Vyåsa, having obtained from him divine 
vision (“divya-cak§us”) 143 , have / heard this dialogue, which is the 
supreme and most secret Yoga: this dialogue is called Yoga bccause 
it leads to Yoga 144 , or this dialogue itself is Yoga direet from 

143. vide note 1, Chap. 1. 

144. Yoga is twofold, Jftåna-Yoga and Karma-Yoga; and this dialogue leads 
lo them (both). (Å) 

145. This dialogue is a means to Yoga , the conccntration of the mind ( citta } 
and therefore is itself Yoga. (Å) 
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Kr$w, the Lord of Yoga, Himself declaring h. and not through 
tradition (hearsay; transmitted from ear to car). 

' -S* 

pmfrT * gjgfljgj || ^ \\ 

Råjan-samsmrtya scimwnrtya samvåclam-inunn- 

adhhukun 

Kcsa v arjuna yoh punyam hrsyami m muhur-muhuh 

76. O King, repeatedly calling to mind this wondcrful 
and holy dialoguc betwccn Kesava and Arjuna, 
l rejoice again and again. 

O King, Dhrtarå$tra, having hcard this wondcrful and holy 
dialoguc — holy because, on being merely hcard, it destroys sin — 
hctwccn Kesava and Arjuna, and then calling it to mind repeatedly, 
l rejoice again and again, at c ve ry moment. 

^ Tot* | 

vm% ^ w 3*: 3^: u ws u 

Tacca sanismriya samsmrtya rupam-atyadbhutam Hctreh 
Vismayo me nwhån-rdjun hrsyami ca punah punah 

77. And, repeatedly rccalling to mind the most 
wondcrful Form of Hari, great is rny wonder, O King, 
and I rejoice again and again. 

And, repeatedly rccalling to mind Ilte most wondcrful f orm, 
the Visvarupa (the Universal Form) oj llari, great is nty wonder, 
O King; and / rejoice again and again. 

Not to dilate lurther, 

nit jjtim: f »A wiS afshs i 

^ *&&&* 11 ' sc « 
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Yatra yogeévarah Kr sno yatra Pårtho dhanur- 

dharah 

Tatra srir-vijayo bhaiir-dhruvå ml ir-mal ir-mama 

78. Whcrevcr is Krsna, the Lord of Yoga, whcrever 
is Pårtha, the wieldcr of the bow, there are fortune, 
victory, prospcrity, and so und policy; sucli is my 
conviction. 

W herover, on thai side on which, is Kr nfa, the Lord of Yoga — 
He is the Lord of all Yogas, sincc the seed of all Yoga originates 
from Him 148 ; 

wf lerever, on that side on which, is Purt hu, ilte wielder of the 

bow called the Gåndiva, 

there, on that side, that of the Påndavas, ure fortune, victory, 
prosperity, excellence and expanse of fortune, and sound, unfailing 
policy, statesmanship; 

such is my conviction. 

sræ- 

fmwi 


146. All Yoga i.e. both i nå na -yoga and Karma-yoga , have for their seed 
discrimination (Måna) and non-atlachincnl (vairågya), which ar ise from the 
Sås fra ; and this (seed) depends on the Lord as it is impossible ol altainment 
without His Gracc. Thcrefore, sincc Yoga and its fruit arc attainable only 
through the Lord’s Gracc, Hc is the Lord of Yoga. (Å) 
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Iti S r i- Mahahhåralc sata- såhasry am samhitdyåm 

Vaiyåsikydtn Bhisma- Parvani §rirnad-Bhagavad- 
G'i t åSupanisatsu Brahnui- vidyaygm Yoga-Fastre 
£i'i Krsnårjuna samvåde Moksa-saihnyåsa- 
Yogo n ama astådaéo(a)dhyayah. 

5 an låptim-agamad- idam Gita-Sgsiram 

Thus, the eighteenth chapter enlitled the ‘ Yoga of 
Liberation in Renunciation in the Upani§ads 
known as the Celebrated Songs of the Lord — 
expounding the Knowledgc of the Supreme 
Spilil, and the Science of Yoga, in the 
form of a dialogue between Sri Kfsna 
and Arjuna, — embodied in the 
Bh!.?ma Parva of Sri Mahå- 
bhårata, the Compendium 
of one hundred thousand 
verses produced 
by Vyåsa. 


This Scripturc of the Gitå reaches completion. 

31 ^- 


Iti snmat-parama-haihsa-pari vråjakacarya Govmda- 
Bhagavad-pujyapåda-éisya årimad-åcårya Sankara- 

Bhagavatah krtatt årimad- Bhaga V(Ur Gitå 
Bhåsyam sampfirpam 


P— 41 
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Thus the Commentary on SrimaiTBhagavad-Gltå, 
among the works of the Master Srimat-Sankara- 
Bhagavån, pupil of the Worshipful and 
Venerable Master Srimat-Govinda- 
Bhagavån, of the order of 
Paramahamsa 
Saihnyåsins. 
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